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PREFACE 


The Asya Vàmiya Hymn of the Rig Veda (1.164.1-52) illustrates the depth of 
the mental vision of Rishi Dirghatamas, obviously a pseudonym given to a thinker 
who grapples with Long Darkness, or Mystery of Creation. Dirghatamas is the 
type of all men of philosophy and science who have cast their eyes of com- 
prehension on the visible world. Their vision is focussed on the invisible source, 
the First Cause which was a Mystery of yore and a Mystery now. The Great Ques- 
tion (Samprasna) still holds to its eternal sign of interrogation. A hundred-thousand 
formulations have come from the Mind .of Man and many will follow in sub- 


sequent ages. Dirghatamas stands at the apex of them all asking : “Where is the 2d 
Teacher, knowing the solution ? Where is the pupil, coming to the Teacher for revela- = 
tion of the Mystery ? Who has seen the First Cause, from which emanated the primeval IX 
creation ? How have the Bhätas (Asthanvat) come from the Pranas (Anastha) ? The *1 


mind reels in ignorance. If there be one who claims to know, let him declare it 
here and now. The Son who can expound this secret I will accept as Father. What 
poet has given the origin of the Godlike mind? The Cauldron is boiling, so I say, 
whether we know the mystery of its Heat or not." It is a sampling of the knocking 
of Dirghatamas at the massive Mystery. It shows the vivacity of his mind, rushing 
in a hundred thought-forms. He takes quick snaps of the Cosmos itself, pointing 
to many symbols that catty the tale of its secret. The Seer seems to take the con- 
fident view that the imprisoned divine splendour, although a veritable Mystery, is 
present in every manifest form and is open to understanding. 


Dirghatamas was a thinker of the Vedic age, naturally his ebullitions ate cast 
in the thought-moulds of his time. But easily shorn of their veneer, as attempted 
in this commentary, they are eloquent with a world-language of which the meaning 
belongs to mankind. 


This language is that of Nature itself in the form of the created objects, each. x 
of which conceals the Great Mystery at the core of its existence, which has to be __ 
recovered there (bhiteshu bbutesbu vichitya dhirah, KU. 2.5). We now study a 
as the language of symbols; the ancients looked upon it as Nidana Vidya, e.g. they 
think of the pránic power of Gayatri and see it visible in the Flaming Fire, and acc 
Agni as the symbol of Gayatri (yo va atragnir Gayatri sa nidanena, SB. 1.8.2. اھ‎ 
observed the quality of Motherhood in the Earth and also in the rhythmic creat 
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= of the 'Three-footed Gayatri Metre and by virtue of the Nidana Vidya, draw a parallel 
2 between the two (Gayatri va esha nidanena, SB. 1.4.1.36). They conceived of the 
EE get tative potencies of Mother Nature and of the Cow, and identified the two through 
E symbolical language of limitless meaning, creating the picture of the Thousnad- 
E Universal Cow who is the same as the Thousand-syllabled Speech (Vag va 
m. nidanena yat sähasrı gaub, tasyá etat sabasram váchab prajátam, SB. 4.5.8.4). Thus 
A2 ` the Vedas and the Brahmanas both speak an identical language of symbolism. As 
| the author of the Bhägavata puts it: “The style of Sabda Brahma or Veda is to 
ES make statements in wotds of which the appatent dictionary meaning is not the real 
meaning, and the mind entangled in that maze fails to see the sense.” (Sabdasya bi 
 brahmana esha pantha yannaniabhir dhyayati dbiraparthaib, paribbramamstatra na vindate’rthan 
1 | niano vasanaya Sayanah, Bhagavata, 2.2.2.). 


Rn 
x 
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- In the words of Coomaraswamy, “Visual symbols are essentially the language of 
metaphysics as words are of philosophy’ (Angles And Titans, p. 414, £. n.). 


E- n, — From this point of view each created object, both natural and human, or 
ie ar n activity, or a thought becomes a typical symbol pregnant with meaning. A 
< complete analysis of the Rig Veda and other Vedic texts places in our hands a com- 
pa prehensive dictionary of symbol B Such alexicon is the first step to Vedic 
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¿ua fau sar 7 er far alos faar 


335 fae qaia Tara fau erm Mar 317۰۲ ATT 
ay fau .جج‎ fas aria qå ۲ 
anao 5 aasia fa fazant fau quí far 
are 5 faaan far ag fax wawa faat 
5٦ fare aa faa aqa fas aug fau 
qual fau afan feet 3۹ 7 ear rar 
quq 7 aaa fae eara faat arar Mar 
qu fra aafaa far qqemrm fas art fau 
gone ۲ aa fret faust fa جج‎ fae 
faq fau aa fau a ۲ (o بای‎ | 
graz 5 = fau ars faat am faa 
sur 7 aaa 5 af faat s< far 
far 5 ax faut fafaface fau 3۹8۰ Rar 
sm fax TA 7 amat fas atfaat faar 
qq far Uae fax aree 7 Ga far 
qaam 5 wil 7 added, faz 1 qa far 


The basic truth of this approach in respect of Vedic meaning will have to be 
realised, and that forms the creed underlying the present commentary. The Vedic 
thought travels where it listeth. Scholars may find it essential to reorientate their E 
point of view in order to retrieve the lost meaning and resolve the existing $ ES 
stalemate of Vedic interpretation. "The dictionary meanings are quite all right 
as found in the works of modern scholars of East and West, and also in the writings 
of ancient commentators; but the recovery of the consistent metaphysical ideas 
of the Vedic thinkers has to be accomplished in full justice to those authors 
endowed with the power of thought. Each author is always transparent in his 
meaning and terminology to his contemporaries, and one should not deny this 
clarity to the thinkers of Vedic times. They spoke an idiom of which the 
meaning was petspicacious to those to whom it was addressed. 


us! 
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A question may be asked as to why the Vedic thinkers selected the style of 
symbolism which we evaluate as obscure today. The answer is that it was a deli- ` 
berate choice. In order to.explain the problem reagrding the creation of ea € 
mos and of the three primeval entities of which it is constituted, viz. Mind, Life and 
Matter, the Vedic thinkersseized upon the working of the Cosmos itself as man reste 
in the several categories and objects of creation. The Ocean, Sky, Earth, A t 
Fire, Sun, Moon, Mountains, Rivers, Forests, Trees, Animals, Men, Clou 
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- alphabets of world language robed in silence, yet eloquent with exploding meaning 
that can be deciphered according to the intellectual attainment of each thinker. 
'The human body, eyes, eats, hands, feet, in-breath, out-breath, light, sound, move- 
— — ment—all these introduce us to a rich world of symbolical significance. 


There are several advantages with respect to this method of conveying the 
- cosmogonical ideas; firstly, this language is lasting through time and space. It is 
for man everywhere, already within his comprehension. He understands its meaning 
as a matter of course, being familiar with the concrete aspect of symbols in life, 
e.g. the significance of the cow is well known as the reproductive mother giving 
milk. Once the mind begins to think on this pattern, it enters an expanded orbit 
of meaning and recovers several isolated strands which build up atich picture of the 
truth apprehended by each symbol. 


The language of symbols is elastic and susceptible to decoding its multi- 
ple meaning. This is an advantage for it is possible to present a comprehensive 
world of thought through simple and minimum use of words; e.g. the identity 
- Ofthe Earth with the Mother confers rich ideas of wide application at several levels 
- — telating to plants, animals, and men. Universal Nature or Infinity is Archetypal 

of the principle of Motherhood. For the penetrating vision of the Seets the real 

objective is the deep meaning inherent in the cosmic creation which was tetmed 
as Veda, Rishi or Chhandas principle. Words ate mete symbols of ideas like the 
anifest dependent on the unmanifest substratum. According to the Seer of 
Hymn, Spoken Speech is only one-fourth in relation to the inspirational world 
, which is three-fourths. Thus the Vedas ate couched in a terminology 
1 is invested with meaning that is universal, elastic and conctetised in the natural 
s ever present before us. The divine Brahman has identified himself with crea- 
lled Vak and Man is tackling Vak with his mind for the meaning behind 
E > 2 ordinary meaning of Vak is human Speech but it is the highest manifest 
1 aculty in Man and is accepted as the concretised symbol of the mystery of the Mind. 

em of the meaning of the Rig Veda thus lies in the hands of a unique lan- 
g in dus fullest measute from the divine creation itself. The ancient 


smic source. Whereas words belong to the level of Matter 


UD ever a: and pe from a transcendent source that 


ee 2 Teis “hardly possible to make a bolder or mote 
age of human Mind and human Speech, both 
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The Indian tradition as found in the Vedas and elaborated in all subsequent 
literature does not stand isolated but stands in line with the Singing Sisters of. 
ancient world civilisations. They too have left behind a fund of ideas about 
creation couched in a code of symbolism of which the meaning remains to be | 
discovered. Modern mind will have to grapple with the problem of the meaning 2: E 
of gods and goddesses in the mythologies of India, Iran, Greece, Rome, Egypt, ` a 
Sumer, etc. Fortunately the stock of original meanings, like scintillating sparks 
from a great Fire, has received perfect preservation in the Indian Tradition. 
A great redeeming feature in favour of the Vedas and the Puranas is that they 
hold the key to the understanding of world mythology, a subject to which 
international scholarship today is gradually gravitating, If the divine Creator 
is one, if the Cosmos is one, then the human Mind also did have its source in a 
single Sub-Conscious, whose intimations received in many idioms are character- 
ised by an underlying unity. With this faith Vedic scholats have to approach 
the problem. The Creator conceived as the Giant Bird (Vayasam Bribantam), sing- í 
ing divine notes, with flapping wings (Divyam Suparnam) is a theme of which the EX 
Truth will remain the same for the discoveries of philosophy and science. Scho- 
lars from many lands will have to listen to this Voice of Thousand Syllables—- 


SAHASRAKSHARA VAK. 


The only apptoach which can help us with consistent meaning and rational 
explanation of the words of the Rig Vedic Mantras was in ancient 
terminology known as (paroksha), the esoteric way (parokshapriya iva bi deva 
bhavanti  pratyaksbadvishah, GB. 1.1.7); e.g. Akshara is semantically derived 
from Akshaya, the inexhaustible one (¿ti parokshamachakshate, JUB. 1.24.2); Agni 
is derived from Agri, being the primeval principle of creation (agrirha vai 
tamagniritydchakshate paroksham, SB. 6.1.1.11). By means of hundreds of such ` E 
semantic etymologies we are led to the inner meaning of words. The other 
technique is that of symbolism pute and simple, known as niddna; e.g. the Cow 
as the symbol of Motherhood or creative generation or of infinite nature or of 
Vak fot which there is first-hand authority and ample material in the Rig Veda ` 
itself; e.g. dhenur vag asman upa sushtutaitu, RV. 8.100.11. This basic material 
was amplified in many ways in the Brähmanas. The present attempt to probe into 
the meaning of the Asya Vämiya Sukta is based on the approach of the Nidana Vidy 
and the Paroksha-priya way. 3 

We may take one example, namely, Vak that is Speech in its simplest mea 
But in the Brahmanas multifold meanings or significations have been tec 
e.g. Vak as Prajapati (SB. 5.1.5.6); as Prána-patní, consort of Prana (Sha 
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2.9); as Cow (GB. 1.2.21; RV. 8.100.11); asSarasvati (SB. 7.5.1.3); as the Ocean 
3 (Tanya, 7.7.9); as the Thousand (Sahasrz, SB. 4.5.8.4); as Savitri (JUB. 4.27.15); 
as Sarpa-Bajñr, Queen of Sarpas or Lokas (KB. 27.4); as Suparni, Great Bird 
(SB. 3.6.2.2); as Satapadí, the Hundred-footed One (Shadvimsa, 1.4) as 7 

(SB. 3.8.11.12); as Pathya Svasti (SB. 3.2.3.8); as Dhisbana, Intellect (SB. 6.5.4.5); 
; E as Mati, Thought (SB. 8.1.2.7); as Bribati, the Comprehensive One, (SB. 
: m 44.1.22); as Prithvi (AB. 5.33); as Antariksha (JUB. 4.22.11); as Dyauh (JUB. 

: ES ` 422.11); as Lokam-prina, World-filling Brick (SB. 8.7.2.7); as the Universal (Virat, 
> — S95, Beye 34); as the All-Friend (Visva-Mitra, KB. 10.5); as the Universe- 
4 fashioning Rishi (Visvakarma Rishi, SB. 81.29); as Anushtup Mette (AB. 1.28); : 

— Queen (Mahishi, SB. 6.5.3.4); as Rig Veda (SB. 14.4.3.12); as Brahman (SB, 2.1.4. 10) 
p Brahma (TB. 3.9.5.5.; RV. 1.164.35); as the Auspicious Brahma doctrine (Su- 
= Brahmanya, AB. 6.3); as Chant (U&tha Shadvimsa, 1. 5); as Recitation (Sastra, AB. 
8 44); as Cosmic Chariot (Rathantara, AB. 4.28; for meaning of Rathantara, see 
Comm. on Mantra 25); as the Fashioner of Forms (Trasb/z, AB. 2.4); as the 
_ Fiery Horse named Dadhyarii Atharvana (SB. 6.4.2.3); as the Infinite (Arbuda, TB. 
_ 3.8.16.3); as Glory (Bharga, SB. 12.3.4.10); as the Transcendent Navel or Centre 
Cara Nabbi, SB. 4.3.1.16); as Shelter (Sarma, AB. 2 40); as the Inviolable Pot 
M. ` (Adabbya Graba, SB. 11.5.9.1); as Indra (KB. 2.7); as Agni (IB. 3.10.8.4); as Yajña 
(AB. 2.34); as the Priest (Hota, SB.1.5.1.21); as Triadic (Tryavriz, Tändya, 10.4.6); 
- as Thunderbolt (AB. 2.21); as Deity (Deva, GB. 1.2.10); as Seed (Re/as, SB. 1.5. 
2.7 08 un AB. 2 Sn as MS of Gods (devánám manota, AB. p E 


\ Es. meanings at Vak cannot be سے‎ M as arthavada, but they 
for m < tial elements of the comprehensive doctrine of Vag-Vidya. 


BA iun. 
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itself is the highest fruit of all wisdom and the summum bonum of man’s life and ac- 
tivity (Adhividya). These points of view inevitably lead to a number of complex 
Vidyäs which ate referred to in theSamhitäs, Brahmanas, Aranyakas and Upanishads. 
Some of these -Vidyäs have been listed above as illustrative of the vast Vedic 
metaphysical world. j | 

The Asya-Vämiya Hymn is no doubt worded in the language of ancient sym- 
bolism, but if put in simple terms, it gives us valuable data of cosmogonical princi- 
ples which are of essential value for modern philosophy and science; e.g. 


(1) Itinculcates the Trinitatian Basis of Creation that the whole world is 
constituted of a triadic pattern. There ate many formulations of the threefold cons- 
tituents, all under the general name of Three Brothers. We have shown them during 
the course of this commentary. The most important of them all for modern man is 
the statement in terms of Mind, Life and Matter, corresponding to Manas, Prana 
and Vak of Vedic terminology. (Mantras 1-4). 

(2) The principle of the two fundamental entities co-existing and origina- 
ting from a common source, that is the Immortal and the Mortal, which in modern 
tetms would mean the 'Twin Principles of Energy and Matter, corresponding to the 
worlds of Heaven and Earth. (Mantra 30 and 38). 

(3) The formulation that the whole world of Time-Space telata is govetned 
by the Wheel-principle or rhythmic cyclic motion about which science and 
philosophy arein agreement with respect to their explanations of cosmic dynamism. 
(Mantras 2, 3, 11, 12, 13, 14, and 48). 

(4) The principle that the supreme characteristic of Mother Nature is the 
quality of infinite progenition and productivity, an idea expressed through 
the symbolism of the Universal Cow, Calf, Milk, Milker, Cowherd, and Milk- 
Boilers. Wherever Natute's provision for Life is ptocessed, that is symbolised 
as the Milk-Pot of which each body is an exemplar on the three levels of men, animals 
and plants. Even the Cosmos is conceived of as a Boiler maintained at a certain 
degree of Heat ot Temperature (abhiddha gharma, Mantra 26). 


(5) The most important principle about the manifestation of Life (Jzva) in 
Matter, ot the emergence of the Baphometic Fire called Prandoni from the 
Universal Ocean of the First Cause (Mantras 47, 51 and 52). 

(6) The principle of Animus and Anima, half-male and half-female, i. e. the 
Ardhanarisvara doctrine as the toot-cause of biological manifestation (Mantras, 
16, 33). 

(7) Sun as the centre of an orderly cosmic system, and the whole world as a 
garment enveloping the centre, conceived of as Cloth woven with Seven-Threads | 
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Gare a ,ہ۴7‎ Mantra 5), symbolising the watp and woof of Mind, u and 
the Five Elements of Matter. 


O) The principle of the Universal and the Individual and of their inter- 
relationship (Mantra 34 and 35). 


> (9) The principle that whatever exists in the manifest cosmos also exists in 
the unmanifest source, call it by any name we will, so that the potential and the 
kinetic, the cause and the effect vie with each other and are mutually energising. 


* 


P E (10) The doctrine of the Logos or Vak, transcendent and infinite as the Thou- 


—— sand-syllabled (Shasrdkshara) and finite as Speech in the form of uttered syllables. 
It includes within its fold the elaborate doctrine of the cosmos as the Thought ot 
i Mind of its Creator, and is the same as the statement that the Creation is the 
i ` Thought-construct of its Maker. The world of ideas is real and descends to the 
level of manifest concrete wotld. 


These ate some of the truths which science and philosophy have discovered 
and modern mind accepts as fundamentals of its metaphysical knowledge. 
The Asya Vamiya Hymn of Rishi Dirghatamas, outstanding as it is, is in no 
way isolated but forms an integral part of the Vedic philosophical system, as the 4 
| present commentary amply demonstrates. A close study of its Mantras leads | 


mes to discover the essential unity of the whole system. The evidence relevant 
و‎ has been said in this one e Hymn is extensive and needs an n organised Presen- 


ji to Dr. Kunhan Raja’s edition of the Asya Vamasya Hymn in which 
ety important piece of philosophical literature deserves the closest 


Aj un ai مد وتء‎ bi سا١ بی‎ 


vers Or, Prichebhami Pr 
Ts ys where i is the limit of this universe ? Where i: is its 


سا تی ہف A a‏ ات 


Kon obviously, this Rishi has not comic 
[e has given answers also from his own 


ix 


spiritual experience. But these answers ate difficult to understand. They are clothed 
in language which it is difficult to pierce. (Italics mine).......the greater part of these 
statements made by Dirghatamas have been couched in samadhi bhashd, i.e. symbo- 
lic language....... I hope that othet scholars will devote attention to this Sukta and 
give us a coherent account in consonance with the Vedic thought and Indian 
philosophical tradition.” (Asya Vämasya Hymn by Dr. Kunhan Raja, Foreword, 
pp. vi-vii). 

Even in his latest letter to me dated 8th October, *63, he writes : “I am much 
pleased that you have taken up the Asya Vämiya Sükta in hand. It is a matter of 
regret that this Hymn has not been properly studied upto now. What you style. as 
Paroksham áchakshate, viz. the esoteric statements, does not receive attention.” 


| 

| 

| 

E 

4 

I wish to express my grateful thanks to those from whom I have derived i 

help in writing this Urz Jyoti commentary. My foremost indebtedness is to Maha- 3 
Mahopädhyäya Pandita Madhusüdana Ohjhä and his disciple Pandita Motilal - ; 


Sastri of Jaipur, my teacher in Veda. The voluminous Vedic writings of these 
two savants are monumental edifices of Vedic interpretation. I am also obliged 
to Griffith and Wilson whose English translations of the Asya Vämiya Hymn 
I have used and quoted in full as footnotes accompanying the Mantras. They show 
that in interpreting the Vedic hymns one need not much depart from the 
meanings given by earlier scholars, but what is essential is to approach the 
problem from a different stand-point. Iam also thankful to Dr. Kunhan Raja 
whose edition of Atmananda’s commentary I have had before me, although I confess 2 
that I could not make much use of it, as the same is cast ina mould of thought É 
which I considered as a subsequent development of Indian philosophy, at least in ` 
its terminoloey, if not in essence. 


I have much joy in expressing thanks to Sri Shuddhanandaji who worked with 
me all these days in preparing the manuscript. I am also glad to acknowledge the 
debt of Sri Rama Adhar Pathak, Ramji Pandey and of my son Prithivi Kumar 
fot assistance in reading the proofs, owing to my eye ttouble. My deep obliga- 
tion is due to Sti Shiv Kumar Gupta and Sri Ramesh Chandra Sathi who gave to 
me line drawings, mostly taken from the Varansasi School of Sculpture flourishing 


at Sarnath during the Golden Age of the Guptas. Ihave selected them to illus- ٠ i i= 
trate the many ideas propounded in the Mantras, which seem to have been embedded = 


in the racial sub-conscious and risen from there to fill the forms of lithic ig. 
sculpture with eloquent statement of ideas. Sri Shiv Kumar Gupta also کک‎ D d “SE 
took upon himself the heavy burden of seeing the book and the illustrations 

through the Press and has taken devoted pains to do the work as a s dem A 
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y blessings to him. I also express my obligation to the Proptietor of 
va Bhushan Press and his able Staff who have produced this work in 


November 18, 1963, gave me an occasion to prepare this commentary 
itas a Text-Reader for discoutses at the Seminar. I know that the 


se with my homage to the ancient Rishis who were like Dirghatamas 
inders into these Mysteries : 


qq ae A diem چم‎ | | 


du University 
Ë Vasudeva S. Agrawala 
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Chiti, 37; Vedic Doctrine of Lokas (Loka-Vidya), 37. 


Mantra 7—The Beautiful Bird and His Cow 38-40 
_ Dirghatamas as Professor Challenger; Sürya or Prana as Bird; Solar Rays as Divine Cows, 
38; symbolism of Head and Feet; Milk and Water, 39; Two principles of Mind and 
` Matter, 39; symbolism of Ghrita, meaning of Vavri or principle of Finitisation, 40. 


` Mantra 8——Father-Mothetr Principle ; 41-45 


Four statements in the Mantra, 41; Meaning of Rita as Parameshthi, 41; Twin Principle 
of Rita and Satya as the root cause of creation or Universal Parents, 41; Splitting of the 

Comic Egg as Ardhanärisyara or Ardhanaranäri Vapuh, 42; Kumära (Babe) or Life-principle 
E سد‎ Animals and Plants, 42; Hiranya-garbha or Golden Germ, i.e. the Ferti- 
= lised Ovum, 42; Dyävä-Prithivi, Archetypal World-Parents; 42; Mother's Mind, Kaya, 
— 42: Meaning of Bibhatsu, the Abhorrent Mother, 43; Woman as ہت 7ظ‎ 44; WAK as 


Mother, 44; Woman as Garbha-Rasä ot Mature for ficundation, 44; Adorable Mother-‏ و 
hood, 45.‏ : 
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1 9—Primeval Principle of Motherhood in each Woman 46-48 
ments in the Mantra, Mother as the Gift Cow Dakshina, 46; Babe in each Cow, 
g three steps with the Cow and its vision of the cosmic forms, 46; Youthful 


the Great Mother Goddess, 47; Meaning of the oras of the Calf, 47; 
of the fOr creation, 47-48. 


49-50 
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Mantra 13—-Revolving Time-wheel 55-56 —— Ec 7 
Time-Wheel of five spokes, 55; Firve-fold scheme of creation, 55; Pañcha-Rátra Sacrifice y وی ۔‎ 
of Narayana, 55; Pentadic basis of the Body, 56; Time Wheel wearing the load of the 
cosmos, 56; Its undecaying Axle, 56. 


Mantra 14--Time-wheel as the Solar Eye Revolving by the Power of Rajas or 


Movement. 57-60 
The cyclic Movement of Time, 57; The Recumbent Mother, (Uttänä) driven by the 
power of Ten, 58; Mother as Ten-syllabled Viraj, 58; Ten constituents of Viraj, " 


58-60; Symbolism of Sun as the Eye of Creation, 60; Eye as the symbol of three-fold 
Cosmos, 60. n 
Mantra 15--Seven Pranic Divine Rishis - 61-62 =. 
Meaning of Säkamja Pränas or Seven Sages, 61; Sapta Sirshanyäh Pranah, 62; Each 
Yajña as their sphere, 62; Fixed Centre (57/2/rz) as the source of Pranic vibrations, 62. ie 
Mantra 16--Half Males and Half Females "CL E 
Naranarimaya Deva, modern Doctrine of Animus and Anima, Agnishomiya Pasu, each Life- | ^ 
centre as the symbol of Fire and Water, 63; Brahma, Satarüpä, or Father-Daughter Motif, a 
64; Female Energy from self-fission of the Creator, 64; Kama Motif, 64; Brahma became 
the Female, 65. t Si 
Mantra 17--Docttine of Para and Avarta 66-67 E. j 
Upper half is Brahman, lower half is cosmos, 66; Hridaya and Mandala, i. e. Centre and Cir. 
cumference, 66; Universal Nature as the Cow and Sürya as Calf, 66; Symbolism of ^ 2 
the Herd (Yz/a). : E 
Mantra 18— Mystery of the God-like mind 68-69 . E 3 ; 
Meaning of Naka-prishtha, or the Mid-point, between Earth and Heaven, 68; Mind A a} 
Manu, the Archetypal, 69. Er i 
Mantra 19-—The Upper and Lower as the Two Halves of a Wheel going NE. 
and coming down by the powet of Rajas or Movement 

Para as the symbol of Asaf-Branch (Prana) and Avara as of Sat-Branch (Matter 
Cosmic Tree, 71; Indra and Soma as the Father and Mother pfinciples, 71 


White Rajas and Soma as Black Rajas, 72; other forms of the Basic Duality of 
72-73. 


Mantra 20 Two Birds on the Same Cosmic Us 


Sürya as Suparna, 76; Meaning of Vishuws ema 76. 
Mantra 21—Assembly of Birds with the Guardian of the me 


Birds roosting on the Cosmic Tree and singing Choral-Songs, ihe 
all Creatures where life is a chorus, 77; Supreme Spins as theg X 
78; Meaning of Paka and Dhira, 78. | 


CC-0. Gurukul 


xiv 
ntra 22—The Honey-Sucking Birds (Madhvadah Suparnäh) 79-80 
ple (Präna) as Honey or Relished Sweetness (Madhu), 79; Symbolism of Curd 
Butter (Ghrita) and Honey (Madhu), 79; Four kinds of Honey-suckers in the 
and Mahābhārata, 80. 
ra 23—Immortal and Mortal Rhythms 81-83 
; -Suparna Doctrine as Three Metres, Gayatri, Trishtup and Jagat;  'hree-fold Pranic 
ns named Gayatra, Traishtubha and Jagata, 81; ‘Three Pranic rhythms of Life, Mind 
tter as the triadic pattern of Manifestation, 82; meaning of Gäyatra based on 
í atra, Traishtubha on Traishtubha, Jagata on Jagata, 82; Explanation in the Kaushitaki 
 Bribmana, 83. 
tantra 24— Akshara Measuting out the Rhythm of the Cosmos 84-89 
D octrine of Prati-Mimana, Measuring out, 84; problems of Measure (Praga) and Model 
Pratimä) of Creation, 84; Five kinds of Measuring Principles or Geometries of Crea- 
os " 84-85; Arka with Gayatra, Sama with Arka, Váka with Traishiubha, Vaka with two- 
> T ooted and four-footed Váka, and the Seven Metres with Akshara, 84-85; Symbolism 
"ka, 85; Measuring element in the Gäyalra Praga as the Three eel: Sticks, 86; 
of Arka with Rikvan, principle of Movement, 86; Essence of Arka as Arkya 
ng both Prana and Apana, 86; Rik as Marti, Sama as Mandala, and Yajus as Gati, 
Vak as Paiicha-bhitas, Traishtubha as Yajusha Purusha or Prana, 87; two kinds of 
a principles, Immortal and Mortal, 87; symbolism of two-footed and four-footed 
7; Rhythm of the Seven Metres, 88; Akshara and Kshara, 88-89. 
a 25—Chhando-Vidya and Ratbantara Saman, Triple Powers of 
atra 90-94 
n of the Rathantara Saman of Prithivi and Brihat Saman of Sürya, the Cosmic 
90-92; ‘Three Metres as Three Birds Tri-Suparna Vidya, 92; Gayatri as the 


8 | c Battery or Prajapati’s Replenishment after His Creative Act, 93; Yajña as 
1s t1 eplenishment, 94. 
as the Universal Monte: 95-98 


alf as Sürya, 95; Milk as Cosmos; Butter as Seed, 95; 
s the Giver of Hundredfold Oblations (Sarandana), the Affectio- 


ing Mother (Kamadugha) 96; the Trinitarian Cow (Trayi- 
-udders, her symbolism, 96-97; Meaning of Savita, its 
: S Boiler AE 97; One Boiler, Sürya; Two 


us of Arka, Gharma and KM 98. 
poite oi The Eight Principles of Mani- 
99-101 
: mucus of the Hight Principles of 
of Affection For the Babe, Her Milk 
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and Her Death-conquering Immortal Nature, 99; Symbolism of The Eight Vasus | ; 
Manifesting Entities, 99; Meaning of Ashta-Märti Siva, 100; Hin as the Speech rot: کے‎ 
Motherly Affection, Huw as the Syllable of Destructive Speech; Praya and Apana as the 
Two Asvins for whom the Cow yields Milk; Dyava-Prithivi as the Two Asvins, 100; Mea 
ing of the Lotus Garland (Pushkara-Sraj) worn by the Asvins, 100; The Two 4 
Born from a Single Womb; Sürya as the Great Horse, 101; Sarasvatí with Her N 3 
Flowing Breast as Mother of the Twin Asins; Immortal Soma as the milk of the Univer- 


sal Mother, 101. EA 
Mantra 28-—Mother Cow (Universal Nature) Suckling Her Calf (Cosmos or ` 
the Life-principle) 102-103 


The Cow lows or measures out, Her Sniff-Kiss for do Calf, Symbolism of 26 ech 
Pränagni or Life-principle as Calf, 102; Sürya as the Blinking Calf, 103; Mother 
(Mara) as the Principle of Measurement; Aditi, Mother of the Gods or All Divine Powers ` 
in Nature, same as the Universal Cow or Vak, symbolising the Principle of Motherhood, 


103; Mayu as a Measured Settlement or Habitation, 103. = | 3 
Mantra 29—Creation A Forceful Expulsion of the Mother-Cow from the 
Self-existent Centre 104-108 


Six Arguments, Symbolism of Sneezing as an aspect of the Creative Act, 104; Multipli- | Mb Er 
city of Terms For the Creative Act, (Aviravib), Sixty-Four Examples, 105; Absolute | 

and Hypothetical Points As Exemplars, 106; Bull and Cow or Motif of the Two Uni ` 
versal Parents; Two Inverted Bowls, or Dyava-Prithivi, 106; Wak co-extensive with گر‎ 
Brahman, Matter and Energy Con-Terminus, 106; “he Cow or Motherhood in Fo کک‎ 3 
fold Form, Mind of the Mother Cow, 107; Cloud (Divasani) as Parameshthi, the i ES. 
Watery-Store, 107; Symbolism of Vdys/ or Lightning in the Form of Sürya, Ag 
Präna, who As Female Energy is Urvasi, 108; Vavri or the Primeval Cave of ( osmic 
Concealment, 108. j 


Mantra 30--A Common Womb fot the Immortal and Mortal 


Doctrine of Sayonitá, Common Source of Consciousness and Matter, 110; 'rinciple 
Svadha and Prayati as Bhita and Praga respectively, 110; Amrita-Mrityu Vada, 110. 
Mantra 31—the Unfaltering Cowherd (Anipadyamána Gopa) E 
Movement AO 
Majesty of the Universal Cowherd, 112; Four Interpretations of the 
Agni, Indra and Präna, 113; The Gopa Doctrine in the Rig Veda, 
Cowherd, Master of the Two Principles of Dynamis (Daksha) and Energ 
Cosmic Rhythm or Chhandomaya Garuda of Vishnu, 113; Rhythmic St eps c 
Plane of Mind, Life and Matter, 114; د‎ 


Mantra 32—Cosmos A Mystery; Birth of The Ges e h : 
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` Motherhood as symbolised by Vak, Viräj, Aditi, Gayatri, Vedi, Prithivi, Gaub and Nirriti, 

116; Nirriti as the Goddess of Death in the Puranas, 116; Meaning of Nirrizi, 117; 
Daksha's Goat Head; Motherhood As Mahad-Yaksha, Ghost of the Creator Prajapati, f 
117; Meaning of Papa, Kritya, Chamunda, Jata-Harini ot Nirriti, 118. I 
Manata 33—Father Heaven and Mother Earth 1192122 
Two Recumbent Bowls or the Two Parents, 119; Meaning of the Rodas World of 
Rudra, 120; Doctrine of the Babe (Kumara-Vidya), 120; Central Life-Force (Madhya Praga) 
as The Babe, 120; Symbolism of Dyava-Prithivi, 102-121; Natural Kinship Between 
Father and Mother or Asat and Sat, 121; Mahi Mata or The Great Mother; Symbolism 

of the Two Recumbents (U//amayob, Two Viewpoints of Prana and Bhüta, of the 

Philosopher and the Scientist respectively, 122; Mithwna or Man and Woman Motif, 125; 

Daughter as the Symbol of the Creator’s Own Female Energy, 122; Cosmos as Creator’s 

Daughter placed afar (Duwhifa), or outside the Centre, 122; Prajäpati’s Congress With 
Va, the Creator Energising His Own Creation, 122. 


— Mantra 34--Fout Brabmodya Questions about the Extent of Earth, Centre of 
Universe, Hotse’s Prolific Seed and the Highest Source of Vak or Matter 
123-125 

= Prithivi as Mother, Its Extent, 123; View of the Scientist in terms of Factual Distances, 
— 124; View of the Rishi in terms of the Profound and Mysterious Nature of Mother- 
_ hood, 124; Creation in the Form of Three-Thousands (Tri-Sähasri) of Mind, Life and 
Matter, 124; Vedi, Yoni, Prithivi as Symbols of Motherhood, 124;  Measureless 
unds of the Mother’s Womb, Same as Universal Nature or Infinity, 124; Vedi as 
i Um of Universal Mystery rooted in the Unfathomable Depth of the Transcendent 
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Mantra š 000 of the E cendent Half, or the can TOR 

of Nant ce ion 129-131 
Im : [wo | Halves, 130; Meaning of Seven Sons as Mind, Life and Five Ele- 
Basic Three Transformed as Seven, 130; Triads and Hep- 
ages, 130; Seven Sons and the Eight Kasni, and Ashta- 


۲ iple ot  Cansciousness as the First-Born of 

Bar 132-136 
igo or Consciousness), 132; Different Syno- : 
f the Exact Relationship Between Aham 
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and Idam, Ego and Cosmos, 133; Doctrine of the Primeval Emergence of Cosmic Order, 
Ritasya Prathamajá, 133; Agni, Prajapati, Brahman as the First-Born of Cosmic 
Order, 154; The First Progenitive Principle and Six-fold Manifestation (Shadurvih or 
Vashatkara), of the One Absolute, 134; Each Dynamic Centre or the Life-principle as Š 
the First-Born Of The Holy Order, or Centre of Yajña, 135; Each Purusha an Inte- 
gration of Thirty-Three Devas which is the Basis of Infinite Diversity of the Individual and 
Cosmic Forms, 135; Unity in Multiplicity or the Principle of Antaryamin and Siftratma, 


(Thread-Spirit), 136. x E E. 
Mantra 38--One Intrinsic Power Impelling the Immortal and the Mortal or E 
the Unmanifest and the Manifest. 137-140 š 


Mutual Relationship Between Deva and BAz/a, Three Grestine Causes Adhishthana, Grabhana 
and Arambhana, 138; Bhujyn or the Individual Soul Sailing In His Boat amidst the Cos- ا‎ 
mic Ocean, 138; ‘Three Kinds Of Movements or Basic Rhythm, 138; Deep Stirrings 
ot Vibrations of the Differentiated Cosmic Powers; 139; The Red-Violet Rainbow of E ا‎ 
Cosmic Colour Symphony ( Nila-Lohita Indra-Dhanns ), 139; Doctrine of Movement 2 
(Rajo-Wáda), 139; Ceaseless Movement in Opposite Directions, a Feature of Cosmic 
Rhythm, 139; Two Wings Of The Golden Bird, 140; 
Mantra 39--The Imperishable Divine ( A&shra ) as the Highest Substratum 
(Parama Vyoma) of Movement and Manifestation 141-143 
Doctrine Of Akshara and Parama Vyoma, 141; Two Categories of Rajas and Paro-Rajas, 
141-142; Indra and Indra-Patni or Parama-Vyoma and Vyoma, Meaning of Matarisvan, 
142; Glory of the Knowledge of Akshara, 142; Significance of Brahma-Vijitana, 
142-143; The Devas or Cosmic Powers ate Witness to the Glory of Akshara or the Im- 
perishable One, 143. 
Mantra 40--The Adorable Cow Endowed With Creativity, 144-146 


Doctrine of Väk in terms of the Cow, 144; Creative Potentiality or Bhaga, Sürya as Its 
Visible Symbol, Meaning of Bhaga-van and Bhaga-vati, 144; Each Bhaga as an Eye, 
Indra or Life-principle (Madiya-Präana) has a Thousand Generative Powers ( Sahasra-Bhaga) 
and a Thousand Eyes (Sahasräksha), 145; Each Woman as Bhagavati, 145; Agni and. 
Soma as Food and Drink for the Cow, 145; “he Cow as the Death-Conquering Mother 

(Aghnya), Immortality and Infinity Personified, 145; Cow as Avadhya, Adbrishya, Apará- —— 
jitä, Kevali, Aditi and Vaisvadevi, 145; Cow as the Symbol of Gaz; or Movement ٦ a 


146. 
Mantra 41-—-Gauri ot the Speech of Thousand Syllables, 


Arguments, 147; Meaning of Gauri, 147; Gauri as  Paramesbthini Wak, 
Mimaya or the Lowing and Measuring Out of the Cow, 148; Salilani or Primeval x 
149; Takshats or لے‎ & Forms, 150; Ekapadi, same as a or 


Cow, having One Foot in the Absolute and Three Feet in the Triadic 91 152 
padí, Eight-footed Cow, as the Mother of Eight Vasms or principles of M: 
152; Conversion of Water into Milk is Motherhood, 153; ec dine 
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Ya | as the Power of the Highest Brahman or Thousand Purusha, 153-154; Meaning of Parama 
E < á O Vyoma, 154; The Highest Source as Ananda, 154-155. 
۴ Mantra 42—Imperishable Akshara becoming Kshara or Material World 
Ep — — 156-160 
13 vd Doctrine of Akashara and Kshara or Avyakta and Vyakta, 156-157; Meaning of Salila 
|. Or Primeval Ocean from the Vedas and Puränas, 157; Symbolism of The Four Regions 
n = of Space or Cosmic Svastika, 158; Tetradic Pattern of Life and Universe, 158-159; 
2 S ... Dióa-Vratika Cult in Literature and Folk-Lore, 159; Vast and Varied Language of 
- —— Symbolism Based on Religious Beliefs and Folk-cults, 160. 
- — Mantra 43--Creation of Sürya (Ukshá P rióni) by the Primeval Tectonic Laws. 
E | 161-165 
Y | Arguments about: Cow-dung, Smoke, Spotted Bull and Cooking of the Bull by the 
imeval Heroes, 161; Emergence of Sürya from Watery Depths of the First Cause, 
161; Sürya as the Symbol of the Cosmic Temperature or Divine Heat (Abhiddha Tapas, 
EUG E 162; Smoke or the Condition of Gases called Nabhojas in the Rig Veda and 
Ae hara in the Puränas, 162; Neptunist (Apo-Bhiyishtha) and Plutonian (Agni-Bhiyishtha). 
کے‎ E یت‎ of Creation from Water and Fire respectively, 162; Meaning of Cow-dung 
E Symbolism, 163; Meaning of Milk as Praya and Cow-dung as Apána, 163; Doc- 
E trine of Brahmandana and Pravargya, 163; Ridge of Heaven( Naka-Prish/ha ) or Mid-most 
paco of Consciousness, 164; Symbolism of the Spotted Bull, viz Sürya Combining the 
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m ra typifying the Emergence of Sürya from Abysmal Ocean, 165; Heroes as the 


a 44— Three Deities of Matted Locks (Trayab Kesina)) 166-170 


3 of Three Kesins and Six Arguments about them, 166; Kesa or Hair as the Sym- 
dead Matter ejected by a Living Pranic Centre, 166; Process of Assimilation and 


> Eravargya as Uchchhishta, or the Divine Surplus, 167; Kesi, Kesava- 
: shou, Dhürjati-Siva, Meaning of Matted Locks, 167; ‘Tantric Idea of 
the Severed Head, The Whole Cosmos as Hair from Indra's Body, 167; 
Do Goat Head, 167; Agni, Vayu and Aditya as the Three Long- 


weel, 168; The Germ of Aditya Kesin deposited in the Revolv- 
sara, 169; Same as Bhwanasya Re/ab, 169; The On- 
Matter, 170; Kesin of the Sweep as Vayu, 170; The 


171-179 


Creator, 172; Prajapati Depositing His 
on, 172; Mind or Praga as Bull and Vak 
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Väk of Chandramas as Subrahmanya, or Speech in the Sub-Conscious Darkness of Soma, 176; 
Väk of Prithivi as Anushtup or the Stock-piling of Created Speech in the Form of Words, 
175; Vak as Ocean (Samudra) or the Rhythmic Wavy Vibrations from the Infinite Ocean 
of Silence, 175; Vak as Sarpa-Rajài or Queen of the Moving World-Systems (Sarpas), 175; 
Väk of the Order of the Thousand (S4basrí) or Infinity, 175; Legend of the Three Birds x 
(Trayab Suparnab) as Symbols of the Triple Cosmic Rhythm, 176; Wak as Suparni, the Consort EM - 
of the Great Being (Maha-Suparna), Different Aspects of Vak in the Rig Veda and the A 
Puranas, 176; Meaning of the Cave (Guha) and the Three Steps, 177; Manishi Brahmanas or 
Brahmavädins, or Sophist-Philosophers, 177; Doctrine of Splota-Wada and Four-fold Vak, 
Pará, Pasyanti, Madhyama and Vaikhari, 179. 


Mantra 46— Sages Speak of the One as Many 180-183 
Quintessence of Vedic Ontological Speculation, The Thread Between Deva- Vidya and Brahma- 
Vidya, Devas as Many and Brahma as One, 180; The Devas as the Thousand Branches of 
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Earth, 183; The Giant Divine Bird or Garutmán Suparna, 183. 


Mantra 47—Dark Region of Varuna and its Golden Birds 184-188 
Seven Arguments, Dark Regions are the Universal, 184; Two Darknesses of Svayambhñ 
and Parameshthi, the Transcendent and the Universal, Parameshthi as the Primeval Night 
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Mantra 48— The Single Wheel 189-190 = 
Imagery of the Time-Wheel with Twelve Fellies and Three Naves and Three hundred a a 
sixty Spokes, Samvatsara-Chakra as the Single Wheel, Kala-Wada Philosophy or 
Abhoratra Doctrine, 190; Meaning of Three Naves, 190; The Mysterious Maig 
Time, 190. > 
Mantra 49—-Milking Breast of Sarasvati, the Great Goddess a and | m 

of Vasus 
Sarasvati as the Great Flood of Creative Activity and Life-principle, 
Mother, 191; As Chitta or Chetana, 191; As Daughter of Brahma 
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B 4 P 191; As Primordial Mother (Mila Avyakta-Prakriti), 191; As Infinite 
- Nature, Suckling all creatures, 192; As the Holy Gangä—or River of Life, in later 
E ° literature, 192. 
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E - Doctrine of Two Yajüas, the One in the Universal and the Other in the Individual, Com- 
i CN plete Symbolism of the Yzjga-Vidya based on this Integrated Duality, 193; Other 

Examples of the Two Yajñas, 194; Cosmic Law of Anupravesa, the Archetypal Enter- 
ing the Subsequent Types, 195; The Mahimanah Deaab, or Gods Endowed with Ma- 
. jesties, 195; Cosmos as the Majesty (Mahima), of the Creator 195; Meaning of Sadhyás, 
the Archetypal Pranas, 195; Sadhya Devas and the Cosmic Rhythm, 196. 
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ra s Mantra 51—The Law of Circulation as seen in the Ascent and Descent of 
Water, 197-198 
"The Cyclic Rhythm between the Mortal Earth and the Immortal Heaven, Symbolism of 
y 0 or Cloud, the Power of Ahab or Ahorätra or Ahargana, the Twin Phenomenon of 


Heat and Cold in Climate and Seasons, 198. 

= Mantra 52—Sarasvan or The Celestial Bird (Divya Suparna), Son of Water, 
et 199-200 
| Celestial Bird as Sürya, Son of Primeval Ocean, same as Agni, Apay, Napat, Prana, the 
Li >I Garaan); 199; سو‎ of the Arka Plant, The Three Oceans of Prizhivi, 
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I. VISION IN LONG DARKNESS 


OR 
THE ASYA-VAMIYA SUKTA OF RISHI DIRGHATAMAS 
[ Rigveda 1. 164.1-52 1 


The long darkness means the mystery of creation. It is the great secret of which 
the total understanding is veiled. It has ever remained a Question, an everlasting 
sign of interrogation (Samprasna; RV. 10.82.3). All visible worlds are like solutions 
to the Eternal Question, ever present in effective concrete form, for decipherment 
by the mind of man. But whatever be the amount of knowledge obtained about 
the mystery it has not yet sufficed to lift the veil or to close the gaping doors of the 
Eternal Question. The leaking bucket of the human mind bas not been able to 
empty the well of Truth and when will be able to gauge its unfathomable depths 
is not known. Like the shy maiden, Nature hides Her youthful face from Man. 
Who knows ? Who can tell ? (ko addha veda ? ka iba pra vochat ? RV. 10.129.6). 
What is the soutce of Creation (Auta Gata kuta iyam visrishtib) ? Mind is being 
rocked in a swing of scepticism and belief. Itis being measured in the scales of the 
known and the unknown. The Daughters of Heaven, as the Rig Veda says (3. 1.6), 
are half-tevealed and half-concealed (avasand anagnab). Revelation is vision and 
concealment is mystery. There is a standing invitation for probing into the dark 
secrets of the Unknown Regions. The enquiring human mind, whether of old or 
of our times, is each a type of Rishi Dirghatamas, who is first and last a Seer. He 
is firstly a Seer of the visible world built on secure foundations, and then becomes a 
Seer in the Long Darkness and therefore rightly named Dirghatamas. Indeed each 
individual is endowed with the third eye of wisdom (Prajfa-netro’yarı lokab); it is 
the higher faculty of intuiting the Truth of the Cosmos and its Source by direct 
perception, or as they say, “non-mediate apperception ” (parokshena). 


Dirghatamas, no doubt a human Rishi in the age of the Rig Veda, stands as 
the prototype of all the enquiring minds of the world of philosophy and science. 
Each one of them is called upon to formulate an answer to the mysiety of Creation, 
according to the power of his mind or his vision in this Darkness. The Hymn 1. 164 
in the Rig Veda comprised of 52 stanzas is named ‘Asya Vamiya’ from its two initial 
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words meaning “Of This Beautiful One’, namely, the Cosmos manifesting in Time 
ind the Life-Principle incarnating again and again. It is at one and the same time 
you: and old, modified i the flux of ‘Time and also beyond it. It has been re- 


E Kunhan Raja, Eo is de latest translator of this Súkta, writes about it : 
Thi is is one of the most interesting and important hymns in the whole range of the 
dic literature. It is without a parallel in the Vedas. It is highly Be, al ; 
E of the philosophical ideas are found here as basis for later thoughts of آ‎ 

full of mysticism. It is obscure. It is mainly in the form of a riddle, it was 
My meant as a riddle and it has become a more insoluble riddle for us than 
people of those ancient days. The background is gone. We do not know 7 
aoe author had in his mind when he composed these lines. He must have 
med that the people of those days understood him, the thinking section of F th e 
- Various notions and symbols current in those days are now lost to us, and 
2 not have the necessary apparatus to work up the full and precise meaning 
: e lines i in this poem.’ 


ES Samputnanandaji in his Foreword to Kunhan Raja’s edition says that the 
0 of no statements made by € s has been couched in Samadhi- 


“ according to m however, the general purport of this 
‘on of the doctrines of the Vedanta, or the spiritual unity of 

verse : some passages occur that bear him out in this view, I 
ات‎ D مو‎ often جو‎ and obscure, evidently pro- 


i 
E 


1d ders of Nature and human life, 0 about 
ical eS invoking also the ritual terminology. 


f the yait of the Sa and of the worlds 


| the hymn 2 dr ipute Ké 
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much length the riddle of the universe. The form of the long hymn of 52 vetses is 
rematkable and characteristic. It is a feature of the Vedic sacrifice that at certain 
points ate found Brahmodya discussions about Brahman, the holy powers in the 
universe. Such theosophical riddles are specially common at the Horse-sactifice, 
and are often of simple enough kind : one priest asks, “What is it that doth move 
alone? What is ever born again? What is the remedy of cold ? and, What is the 
great Pile?’ The answers here are obvious enough, and are given as the Sun, the 
Moon, the Fire, and the Earth, respectively. In this long hymn of Dirghatamas, 
we have a great series of riddles, but there is to be seen in them some degree of cohe- 
sion, the influence of the doctrine of the unity of the world. It is frankly exptessed 
as regards the gods in one verse : “they call it Indra, Varuna, Mitra, Agni, and the 
Winged Bird (Sun) : the one they call by many names, Agni, Yama and Matarisvan”. 
The same idea appears more expressly still in another verse, where the poet asks 
the wise to tell him what supported the six regions of the universe, who was the first 
unborn being. The hymn is of a special further value in that it foreshadows one of 
the most common ideas of the philosophy of the Vedas, the identity of the sacrifice 
and the world : The seven priests of the earth are paralleled by seven in the heaven, 
the speech on earth by that in the heaven, there are also the earthly and the heavenly 
metres, the eatthly pravargya tite and the rain from heaven, the animal-offering and 
Bull-sactifice of the gods, the altar and the end of the earth, the sacrifice itself, and the 


navel of the world, and the Soma on earth andtherain." (A.B.Keith: The Religion ` 


and Philosophy of the Veda and Upanishads, pp. 434-435). 


It should be stated at the outset that Wilson, Geldner, Keith, Griffith, and 
other scholars, who have grappled with this hymn, have so fat on their own admission, 
failed to extract its full meaning and had to remain content by declaring it as obscure 
and unintelligible. Whatever may be said about the mystical nature of the style 
and of the metaphysical cogitations contained in the verses, this particular Asya 
Vamiya Hymn is not different from many other hymns of the Rig Veda and as such 
its author, Rishi Dirghatamas, really wanted to convey some definite meaning or his 
ideas about the creation of the cosmos. He has done so by taking recourse to a style 
that was quite common and a terminology that was well understood. He cannot 
be said to be obscure, and to his contemporaries his meaning must have been transpa- 
rent with referenece to the cosmogonical doctrines with which they were familiar. 
If that background of Vedic thought is recaptured, we would be doing justiceto the 
Rishi in understanding his true meaning. We would then see how unjustified it is 
to level the charge of obscutity against an author of such profound mastery over his 
facts and of unique competence to convey them with such compactness and brevity. 
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ERE 


- He often tises to the highest levels of inspiration and an ecstasy of thought which 
É only comes from direct experience of spiritual truths. 


EY What the Rishi has done in this hymn of 52 verses should be clearly understood. 
His single purpose is to bring together a number of Vedic doctrines about cosmogony 
which, in one word, we may say, was Srishti Vidya. He has by choice employed the whole 
a e gamut of Vedic ideas about the cosmos and its creation and has adopted a symbolical 
— —— language, constituted by the entire alphabet of the many Vidyás or lores relating to 
E — the gods (Deva-vidya), metres (Chhando-vidya), time (Samvatsara-vidyd or Kalachakra-vidya), 
the Universal Cow (Viraj-vidya), Two Birds (Suparna-vidya), Speech (Vak-vidyz), 
the Upper and the Lower (Parävara-vidya), the Indestructible One (Akshara-vidyd). 
Heated Boiler (Gharma-vidyd), Father-Mother Principle (Pitri-Matri-vidyd ot Dyát G- 
Prithivi-vidyd), Sacrifice (Yajña-vidya ot Saptatantu-vidya) and several others. 


oF 
= 


m. Now any one will admit that these ate not isolated doctrines or in any manner 
| exclusive to the Asya Vamiya Hymn, but they form an integral part of Vedic philosophy 
asa whole. If we understand one, we will certainly know the meaning of the 
other. The Sukta has obtained a pre-eminent place amongst the. Hymns of the 
RU vak, تر‎ by its ا‎ and partly S the boldness and unsparing effort of 


) singing Si 


N 2 itta 4— The 


حرف 


< 
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Wheel of Time, symbolically expressed as the Unit of Time represented by the Calf 
weaned from the Mother Cow, which is about twelve months ot the year. 
Mantra 6—It refers to the doctrine of Ekam, something mysterious and the 
emanation of six Rajamsi or Lokas from that central fixed point, in short the Vedic 
Dik-vidya. ! E. 
Mantra 7—Doctrine of the Beautiful Sun-Bird and His Cows, the Rays which E 
drink water from the earth and yield milk of heaven. | NE 


Mantra 8—It refers to the bifurcation of the:two principles of Father hat 
Mother, indispensable for cosmic progenition, which takes place in the region of 
Rita or in the Primeval Ocean. It implies the splitting of the Golden Egg into 
two halves, the Male and the Female. 

Mantra 9—refers to the principle of Motherhood and the Babe, borne in each 
womb, wherever the youthful daughters of the eternal Mother exist. The Calf 
walks three steps with the Cow and obtains knowledge of the omnifotm cosmic 
Egg (Visva-räpya), which symbolism will be explained in the commentary later. 


Mantra 10—It gives the cosmclogical picture of the Three Mothers and Three 
Fathers supported on Ürdbva, all these being symbolical terms. It is a reference to 
the Sapta-Lokas, also called Sapta-Dhamas. 

Mantra 11—It refers to the Wheel of Time with twelve spokes, These 
undecayed round the heaven of Rita, with its 720 sons, each a pair (ahoratra). m 

Mantra 12—tefers to Father Time as five-footed and having twelve faces, 
becoming visible with seven wheels and six spokes. 

Mantra 13—takes the same imagery of the Time-wheel revolving with five 
spokes and bearing the load of all the worlds, never becoming hot-axled, nor its hub 
evet disrupting. 

Mantra 14—refers to the imagery of the decayless Time-Wheel revolvin o 
fot ever on its felly, to which are yoked the ten Coursers, the Wheel derivi 
power from the principle of Rajas or Movement, stated to be the Eye of Surya « Ë 
its activity on the conscious world. 

Mantra 15—refers to the doctrine of the seven Pranic, Rishis (devaja id 
six of whom ate in pairs (sakañja, eats, eyes, nostrils) and the seventh single ( 4 
the tongue.) Ue 

Mantra 16—refers to the important doctrine of Ardbanarisvara or : N¿rz 
Vapub, saying that each male is half-female and each female is iie £m: ile, what in 
modern psychology is known as the Animus and Anima principle ۱ 
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- Mantra 17—refers to the Para and Avara principles between which stands 

t smic Cow, Universal Mother Nature, with her Calf Súrya, tied to her leg. 

; 3 8 er conception and delivery take place in the pastures of heaven which are beyond 

arardha). The One transcendent Cow is contrasted with other cows, cach of 
which gives birth to a world order, which together make up the herd. 

E: x Mantra 18—refers to the Father that is the Creator of the Cosmos conceived 
ES mewhere between para and avara. He is identified with the Divine Mind (Deva 77/1- 

Manch) whose source is unknown to all the pocts of the world. 


Mantra 19—like the previous two Mantras, refers to the constant inter- 
ommunication between the two world orders of Para and Avara, the former belonging 
to Indra and the De: to Soma and pou moving by the power of Bue a 


tra x ferred to an 1 assembly of birds chirping each morning on dust roosting trees 
anc dp praying for their share of Amritam, the immortal essence called Praga or the life- š 
le. The transcendent Creator of uus Universe whose تک‎ Divine is present 


ngon 5 Cosmic Tree, where Madhu is the ٦ of Amritam ot Prata, 
is ٤ ES «sich, sweetness. 


1100-1 e. Gayatri, Trishtup and [agat which represent the rhythm 
Au dienen is made between Gayatri ane Gayatra, the former 


I edles 
| Saman and by implication to the pair 
ract on each other. The span of life is 
Zr ë 
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conceived as a session of Yajña in which the three fuel-sticks of the Gayatra Praga burn 


in succession like a three-staged rocket, and their form manifests as boyhood, 
youth and old age. ۱ 


Mantra 26.—This and the three following Mantras deal with the Vedic doctrine 
of the Cow, who symbolises the principle of Motherhood or Universal Nature or 
infinity whose Milk is the sustenance of all creatures. 


A skilled milker gets her best milk and the same is boiled in the milk-pot, Gharma, 
which is a ceremony in the ritual known as Mahavira ot Pravargya. 


Mantra 27—tefers to the Cow yearning for the Calf, the Cow being the mother 
of Vasus, and giving milk for the two A$vins or the principles of Prana and Apana. 

Mantra 28—repcats the same idea but invoking the principle of measuring 
out and referring to the sniff-kiss of the cow on the head of her calf. 

Mantra 29—refers to the birth of the Cow or Infinite Nature by the sneezing 
of the Creator, where * Sneezing ' signifies spontaneous sudden ejection of the pent- 
up Pranic force. The process of creation is a * J 'phota”, literally an explosion of the 
Pranic nucleus into infinite radiations. ‘The cosmos is factually a * bursting * of an 
unknown fixed centre. The Cow is compared to Vidyu#, a lightning streak which strips 
off her covering robe and by her shrill thundering cries creates all men. It refers 
to the manifestation of forms through Nama and Rapa respectively. 


Mantra 30— refers to the two principles of animate life (77va) and inanimate 
matter (rita) which exist together in a common womb (amartyo martyena sayonih). 


Mantra 31—refers to the twofold movement (A cha para cha) of the Cowherd 
which is Súrya or Präna, coming and going, like the swing of a pendulum, 
permeating all the worlds with such motion. 


Mantra 32—refers to the doctrine of the Womb (Yo) which is the symbol of 
Motherhood, which conceals all manifested forms (bahupraja). That which is called 
Mahat or Viraj is the Great Womb of the Universal Mother. 


Mantra 33—This Mantra makes the idea of the Womb mote explicit by re- 
ferring to the two Parents and their union to form a common Yow or source of crea- 
tion. Father (Svaymbhü) is mentioned as depoi his seed in his Daughter, i. e. 
Parameshthi or Mahat. : 


Mantra 34—is in the nature of a Brahmodya, putting four questions, viz, 
about the utmost extension of Prithivi or the Mahat Principle, secondly the Centre of 
fixity called Nabhi, thirdly the seed of the fecundating Stallion, and fourthly the 
highest station of Speech. 
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er dm Mantra 35—formulates answers to the queries of Mantra 34. The altar in 
. the Yajña i is the symbol of Prithivi, the earth or the principle of Motherhood. Yajña 
` js the centre of the universe, since it is the emergence of order from chaos under the 
7 - . regulating potency of a fixed centre. Soma is the Seed of the Stallion, the humi- 
- — dus tadicle which is the germ of procreation. Brahma the Superintending Preist 
represents the highest station of Vak, which is Anirukta, like Prajapati, i.e. 1152230 
eye . or Silence, where all Speech has its ultimate source like the Vak of the three Priests 
E in Brahma. 
A à Mantras 34 and 35 ak form patt of the djs portions of Book 23 of 
x Yajor-Veda (61-62 verses), 
j Mantra 36—explains the nature of the Cosmic Seed (Bhuvanasya Retah) and its 
| E constituents (Saptardha-garbhah) and then refers to the dynamic principle of 
` "Movement which keeps the divine Ordinances in proper operation. 
Mnatra 37—refers to the Vedic doctrine of individuation (aham), which 
| emerges as so many points of consciousness in the midst of the primeval ocean; the 
ed latter is called Rita and the former is called Ritasya Prathamajā, which is Aham, the 
individual ego, or the same as “2400407707 being produced from Mahat as in subsequent 
Suy system, | 
Mantra 38—tefers to the principle of Syadhd ot Intrinsic Power behind creation 
1 ied exists in its own tight and regulates the workin g of the mortal and the immortal 
the one hand and of the twofold rhythm of the cosmic pendulum, on the 
her (Apana-Praya). The principle of Svadhd acts as the supreme controller 
Grabhana) which is the same as the Akshara with its Prasäsana in the Upanishads. 
۸ ofold i idea in this Mantra has been already mentioned in Mantras 30 and 31, 
asadiya Sükta, RV. 10.129.2. 
brings us to the doctrine of Akshara which exists in the highest 
-cause of all motion and as the centre in which all the divine powers 
OSMOS AKE in 800 also are the Riks or material manifestations 


sosa » 


octtine of Svadha is specially introduced here, which is also mentioned 


TM 
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Mantra 41—introduces the very important doctrine of Gauri or Vak as 
Ganrī corresponding to the Logos which is in the Highest Empyrean as the Speech 
of thousand syllables, Sahasrakshard, i.e.-the Word of Infinite Meaning. It is sym- 
bolised as She-Bison (Bos Gaurus), an animal loving water and therefore typical of the 
Ocean of the Universal ot the Rita of Parameshthi. The Buffalo stands for the region 
of Parameshthi, the Universal and the Cow for that of Sürya or the individual centre 
ot ۰ 

Mantra 42—refers to the two principles of Akshara and Kshara, i.e. Prana 
and Matter, the one proceeding from the other. 


Mantra 43—refers to the cooking of the Dappled Bull by the Heroes beyond the 
mid-point of heaven where in the distance smoking fire is visible. The Spotted Bull 
is Sürya, the Heroes are the Maruts referring to the world-building forces. The 
cooking of the Bull is also referred to in Rig Veda 10.28.3. Why the Bull is called 
spotted (Uksha Prisni), we shall explain in the commentary. 


Mantra 44—introduces a new doctrine, i.e. of Ke$ins, literally the Woolly Ones’ 
of whom there are three, Agni, Väyu and Aditya, appearing in the three seasons 
respectively. 

Mantra 45—tefers to the four-footed Väk explained by all commentators in 
terms of Para, Pasyantz, Madbyama and Vaikhari, which implies that the later doct- 
rine of Sphota was inherent in the thought of the Rig Veda. 


Mantra 46—is a well known statement about the unity of all Gods the 
pantheistic apptoach characteristic of Vedic thought. 


Mantra 47—tefers to the Dark Regions of Varuna called Krishna Niyana and 
Rita-sadana from which the Pranic birds, Suparnah, take their flight in space robed in E ^ 
the energy of the Primeval Flood. A rain of Ghrita to fertilise the Earth is symbolical - 4 
of the cosmic Seed of Agni that is fecundating the Mother-principle. E xa 


Mantra 48—is again a description of the Time-Wheel with twelve Eo Ä 
months and three navels which implies its three-concentric nature, 


Mantra 49—tefets to Goddess Sarasvati, the deity of the puso F 
manifesting herself in the cosmos as the female energy of the Creator whose 
sustains all. 


Mantra 50—is taken from Rig Veda 10.90.16. The two Yajü 

here are on the level ofthe transcendent or Sadhya devas and of the cd ۱ 

= immanent ones, i.e. pure Pränic powers and the Pränas manifesting 
amritam and martya, respectively. 
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TE Mantra 51—the idea is based on the cyclic nature of the Cosmic Wheel —Brahmánda 
êra which circulates like the waters of the earth ascending to the sky by the 
wet of heat and then coming down by the effect of cold. These two principles are 
R as the Days which stand for Ahorarra,the unit of day and night, symbolising 
e two aspects of the Revolving Wheel. The two principles of Heat and Cold ot 
Fire and Water, ate mentioned as Agni and Parjanya, i.e. the Plutonian and Neptunist 
ythms. 

EÉE- - Mantra 52—tefers to the Divine Bird, son of Waters, present in all plants. 
= it is a symbolical description of Agni. 
73 E The above analysis of the hymn shows its comprehensive character in dealing 
y (0 with anumber of important Vidyas in the Rig Veda, each of which would need 
tended study to take note of the full evidence available. In the following 
nentary, we propose to present the translations of Wilson ( who follows 
o 5 yana) and Griffith, and also to give our interpretation of the meaning and 
: E lism contained in each Mantra. 

— Deities of the Hymn 
me ccording to the existing record in the Sarvanıkramanika, the deity for the 
41 is Visvedevah which can only reasonably be taken to mean that no 
st t deity can be pointed out, but the general recognition of a devatá as appro- 
A tiat te to or indicated by each Mantza,e.g. Ave deity of Mantra 1can only be Agni as the 
Hotri Priest whose Three Brothers are desctibed in asymbolical language. Similarly the 

Bi for ‘Mantras 2 and 3 can only be the Ratha. In Mantra 4 the Bony and the 


SES 


> 


th ° Mantra. In Mantra 5 Sapta-Tantu Y ajña is the deity. In Mantra 6 Ekam 
ies nborn Creatoris the deity. In Mantra 7 there is reference to a Beautiful 
an imasya Ve ) which should be the deity. Mantras 8-10 refer to the two World- 


wh obvi Her A the deities, Mantras 11-14 refer to the Kala Chakra also 


the deity is Jiva; in 31 it is Gopa, the‏ 30 تو 
‚and 33] en and 7777 as their deities, same as in Mantras‏ 
te in | e f questions and answers `(Brabzzodya) which‏ 
of the Mantra (Lirgok/a devatap). Mantra 36‏ 

tta 37 the First-Born of the Holy Order, 


s description shows Marzyazartya 


in relation to each other are the objects of description and appear to be the ` 
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sayonitZ, the common birth of the immortal and the mortal, is the deity, the same as 
that of Mantra 30. Akshara is the deity of Mantra 39 and Aghyya of Mantra 40. í 
Mantra 41 has Gaur7-Vak as deity and Mantra 42 Kshara-Akshara as deity. - 


The above list of deities, all comptised under the one word Viśvedevāh of the 
Sarvánukramani, has been gleaned from the words of the Mantras themselves or the 
subjects treated therein. “hat this approach is right is indicated by the names of 
deities given for Mantras 42-52 by the author of the Anukramanika. For example, P 
Mantra 42 is the best example that this was the approved method for fixing the deity : 2 
according to the ancient interpretation. Here four deities , viz. Vak, Samudra, Apah > 
and Akshara are given as the names of deities. Only two of them, i.e. Samudra and e 
Akshara ate present in the Mantra; the other two, i.e. Vak and Apah have been 
gathered from the inherent meanings read by the exegetes in the stanza. “The same 
could be said fot vetse 43 which has two deities, viz. Smoke of the Cow-dung Fire 
(Sakamaya-dhiima) and Soma, the former being named in the Mantra and the second 
only recovered on the basis of the meaning. The three KeSins of Mantra44 as Agni, 
Vayu and Sürya, are again a matter of interpretation for determining the deity. 
For Mantras 46-47, although Sürya is mentioned as the deity, it is highly pro- 
blematical, for Sütya may symbolically be accepted as the deity of the Mantra but 
in Mantra 47 Sürya will have to be identified with the Golden Bird (Harayah Suparnab) 
mentionedinthe verse. The deities of Mantras 48-49 are clear, viz. the Revolving 
Wheel of Time as the Year (Samvatsara Kala) and Sarasvati respectively. For Mantra 3 
50 the deity is Sadhy@ Deva), but it also occurs in 10.90.16 where the deity is Purusha 
and both seem to be cottect from the different points of view of meaning of Devas 
and Yajüa respectively. For Mantra 51, Sürya and Agni with Parjanya between 
them are the deities. Mantra 52 is a typical case in which Sarasyan Ocean as deity 
is given in the text but the other, viz. Sürya or the Sun God can only be derived 
ftom the interpretation of the Big Divine Bird as being the same as Sürya. Thus it 
will be seen that the ancient exegesis was based on quite a liberal approach in which 
much latitude of thought was permitted provided it was in consonance with the 
spirit of the Rishi's thought. This elasticity of meaning reflected in the deities can only 
be explained or understood in the light of the symbolical interpetation where the 
meaning expands in a wider orbit to link itself with the several facets of the idea 
holding true at different levels. 

The question arises as to why there is no record of Devatás for the first set of 
41 Mantras, whereas for the second set of 11, the deities are indicated. A cogent 
answer comes from the Aitareya Aranyaka stating that the Asya Vamiya Sükta 
consisted of only 41 Mantras (Asya Vamasya Palitasya Hoturiti salilasya Dairghatamasa 
ekachatvarimsatam, AA. 5.3.2). According to this, the Sükta began with the Mantra 


۰ 


CC-0. Gurukul Kangri University Haridwar Collection. Digitized by S3 Founda 
. oy وو‎ 


THE THOUSAND-SYLLABLED SPEECH [ ARAU ATA | 


I containing the words ‘ Asya Vamasya’ and ended with the Mantra having the word 
= Salila’asin verse 41. It is thus indicated on the basis of the highest authority that 
originally the Sükta had only 41 stanzas for which a detailed record of deities was 
not available at the time of its compilation, and therefore a general non-committal 
label of Visvedevah was given by the redactor whosoever he was. The latter set of 11 
Mantras represents a later stage of redaction asshown by the thought, as given in Mantra 
46, some catch-words as Kshara and Akshara, some doctrines mentioned clscwhere 
as that of the Kesins found in RV. 10.13.1, cooking of the Spotted Bull as in RV. 
1028.3. The same fact explains why Mantra 48 is taken into this text, although out 
of place, as noticed by Griffith. A firm proof the eclectic nature of the compilation 
_ is given by the repetition of Mantra 50 from Rig Veda (10.90.16) where it is the 
finale in the thought of the Purusha Sikta. Mantra 49 is almost like a portion of 
Some classical Stotra to Goddess Sarasvati resembling the famous $ri-Súkta which 
18 apocryphal (Khila) to the Rig Veda. 


E Atmánanda in his commentaty has examined the question of deities in greater 
detail and to an extent more critically, e.g. about Mantra 51 he says that although 


7 m  Sürya is given as the deity yet there is no mention of Sürya in the Mantra and the 


FE . subject also is different (na cha Siryo’ tra pratipadyab, tatra tanndmno’ pyadar sanat). Me 
Er refers to the commentaries of Skanda, Udgitha Bhaskara, to Saunaka's observations 
Ex in the Brihad-devata(4.31-42), to Kätyäyana’s Anukramanikä and to a dialogue bet- 
2 AD _ ween Pushkara Yaksha and Rama in Vishnu-Dharmottara and says that the previous 

S co mmentators have ignored these several points of view. He thinks that the approa- 

| eh of Skanda was “adhiyajña”, of Nitukta * adhidaivata’ and of Saunaka * adhyatma’, 
t he for himself has chosen the * adhyátma” approach (adhyatmam vakshyamah), and 
erefore he has ascribed- Atman as its deity (dtmadaivatam). Sayana in his own 
ay interprets the Sükta in accordance with the Vedänta doctrine. Both are right in 


= 
* 


that we are face to face here with the numerous symbols, familiar to the 
at the back of which there is a large amount of evidence in the Rig 
t Samhitás. True to the spirit of the Súkta one should not ignore 
- It is problems of cosmogony which find multifarious state- 
ntras and looking through the words, one is face to face with them. 
umbent to apptoach the Mantras without any preconceived notions 
| voice that has the support of tbe Rig Veda itself and not of any 
0 phy, howsoever valuable it be. It is the basic approach to be 
ith this sü «ta. 
hat there is hardly any scope for difference of 


canings of words. Our first problem is, therefore, 
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solved when we understand them in the prevailing lexical sense. When that is done 
the real problem forces itself, viz. the correlation of words with the consistent 
thought and meaning behind them. Often it is solving an obvious riddle, which 
in reality is pregnant with deep sense. The commentary offered here has this 
uncompromising approach, viz. not to import later ideas into the Sükta but to insist 
upon understanding it in the light of Vedic cosmogony, or in other words, the 
interpretation of the Vedic symbolical language and statements in terms of Vedic 
metaphysics (Srishti=vidya). There is hardly anything in the Sükta which is not 
found elsewhere as part of the thought spread in the Rig Veda. 
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of this young Priest and of that old Priest, there is a Middle Brother of voracious 


His Third Brother has butter on his back. Here I behold the Chief with Seven Sonst. 1 


Three Brothers of Agni 


APE 


The Three Brothers of Agni are, as Sayana says, Agni, Vāyu, Aditya. Dut- ; 
tya also on Yaska 2.4.26 takes the three brothers to be the triad of the three 
as, Agni, Vayu, Aditya, a symbolism of very wide occurrencein Vedic literature 
K of basic significance for Vedic cosmogony. 


ng persons of the three states of consciousness, viz. E agrat, Svapna, 5 ushupti 

ht in theit own way, but the words of the Mantra require to be explained 
y q E 

tual s gad cettain و‎ have to be EN 


tical EO of Asya and Tasya, of This and That, a ا‎ 7 
) answered : ? Is Asnato be taken in the sense of all-pervading or, as 


oracious. cater? 6 What i is Da real significance of ghrita-prishtha and, 
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meaning of Jap/a Putra, Seven Sons ? And, who ate they ? These questions force 
fhemeclves upon us as if we stirred a nest of hornets and demand an answer which 
should satisfy both the dictionary meaning and the tradition of the Brahmanas. ‘The 
answet to these posers is set forth below. 


The Fire invoked here is Agni Vaisvanara which abides in each Purusha both T 
on the cosmic plane and in the individual centre: sa esha agnir vaisvanaro yat Purushah, ES : 
SB. 10.6.1.11. Agni Vaisvanara on the human plane is the metabolic fire within 
the body which eats and digests food and which signifies Life itself (ayam agnir vaisvanaro 
Jayam antah purushe yena idam annam pachyate, yadidm adyate, BU. 5.9.1). As the Gita . 
explains, Vaisvanara is the twin principles of Praga and Apana, pulsating as the Life E 
» all creatures. The Rig Veda also describes the Vaisvanara in several hymns, i 

. 10.88 : “the Devas engendered Agni Vaisvanara whom age never touches, the s: 
کک‎ Star, that wanders on for ever, lofty and strong, Lord of Living Beings" 
(RV. 10.88.13). He is indentified with Sütya having the form of Agni at night and 
of Sürya at dawn. It is the same principle of Agni at two levels of mictocosm 
and mactocosm. This Agni is said to be the Bright Banner of Creation, he is the $ 
guard of our bodies, /azzba, whom the heavens and the earth know. The Rishi = 
enquires : How many are the Fires and, how many the Suns > (katyagnayah, 
kati Süryasab, 10.88.18). The reply is that the gods made Agni appear in three- E 
fold forms according to which he tipens plants of every description and nature. وت‎ 
The Gods created him by their world-filling powers ( Devaso agnimajijananchhaktibhi b 
rodasipram, fami akrinvan tredha bhuve kam sa oshadhih pachati. visvarupab, RV. 10. 
88.10). This three fold aspect of WVaisvanara Fite is the same as the triad of the 
three gods, Agni, Vayu and Aditya. These three brothets correspond to the three 
Lokas, Prithivi, Antariksha and Dyanh, which Vaisvdnara Agni has encompassed, 
RV. 1088.3. The intrinsic power (Svadhd) of Agni Vaitvanara is that mysterious 
force which is the toot of the manifested worlds and through which the Gods func- 
tion so that the worlds may be upheld (bhuvanaya dharmane) and sustained (Zasya "um 
bharmane, RN. 10.88.1). The trinitarian nature of Agni is indicated in the name E 
Vaisvanara itself as made explicit in the Satapatha Brahmane—sa زمر‎ sa vaisvánarab, — 
ime sa lokah, iyameva prithivi vivam agnir narah, antarikshameva visvam vayur nara, 
dyaureva visvam, ádityo marab, SB. 9.3.1.3). 
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All other fires are like several aspects of Vaisvanara which is the Kagel of 
centre of all : vaisvanara nabbirasi kshitinam;, and it is like a pillar supporti 
RV. 1. 59,1; and the immortal gods rejoice in him for he is the inmortal 
amongst mostal men. 


THE THOUSAND-SYLLABLED SPEECH [ FERT arm] 


= prathamo devajushtah. RV. 10. 88. 4. Each human body or any ordered system is 
- the type of Yajña of which the chief priest is Agni. 


mx The pair words “This? and “That” in the Mantra have not been clearly explained, 
although the question is raised by Sayana, who refers both ‘Asya’ and ‘Tasya to 
© Vama which is a forced construing. The fact is that ‘Asya’ refers to ‘Vamasya’ 

amd ‘Tasya’ to ‘Palitasya’. The conjoint pair of This and That refers to two aspects 
- of Agni, one which is young (Vama) and the other which is old (Palita). ‘The young 
Agni is the Life-principle on earth ot in material manifestation, who is being reno- 
vated in each new birth : mayo navo bhavati jayamanab, RN. 10. 85. 19. He is the 
young hero or the miraculous Boy called Chitra Sisu, RV. 10. 1. 2; adbhuta, RV. 
6. 15. 2. The eld greyhaired Hotä is the divine Agni on the immortal plane of 
heaven which as Sürya is fixed and eternal and, therefore, called Palita. It is the 
single Agni both as Fire on earth and Sun in heaven; the one is in the custody of 
men and the other of the immortal Gods. 


Vama and Palita also have reference to what is known as Vamana and V irdt, 
viz. the Dwarf and the Giant forms of the single deity Vishnu. Atmánanda actually 
B o Vama as Dwarf (Rubjasya). The secret is that manifested life in each centre 
ds distinguished by the feature of Growth. It is a transformation of the Dwarf 
7 F: into a Giant by the process of Time-Space relata, both of which are three-fold as 
= past, present, future or, earth, sky and heaven. The whole world is in a flux or 

I 1 to movement and that is the law of Growth applicable to each living centre. 
s is symbolised as the First Brother of Agni. 
In explaining the Trivikrama legend, the Brähmana writers are conscious of 
tespondence of Vamana and Vishnu : *Vamano ha Vishnurasa, SB. 1. 2. 5. 


M character. The unit of growth or measuring out dimensions 
kvan, the intrinsic power of unfoldment by assimilating more and 
(RV. 1. 155. 6, vimimana rikvabhih). 


| ther of Agni is the principle of Growth symbolised as Vamana- 
nyai Y Es a change from youth to elderliness, from a 


moreoyer, each one t us is both young and 
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old at the same time, young as the centre in the Hriddesa ot by one's divine nature, 
and old towards the circumference, or in the waxing orbits of human existence. 
Here then we get an insight into the symbolism of the Three Brothers: if 
one is the principle of Growth, the second is the law of assimilation and elimina- ES 
tion expressed by the symbolism of hunger ot of the eater of food and food. This E 
is spoken of here as the Middle Brother, who is no other than Brahma, the Pot- E- 
bellied God, corresponding to Väyu of the mid air, who as Präna consumes food 
and as air is absorbing water from all sources. That is his voracious form (asnah 
anna-annada v pa). y 
The third typical factor in the organisation of life is the capacity of reproduc- 
tion or procreation. The Seed deposited in the womb of the Mother germinates, 
grows, fructifies and gives birth to another Seed like the original. Nature's perfect af 
wisdom has created the plant, or the animal body or the human body as the means ; ^x 
to reproduce the seed. The primeval seed (pratna retas) is repeating itself in each 
new generation and the chain continues for ever, each terminal link being joined to 
a new beginning. This feature of reproduction is symbolised as Ghrita which is 
but another name of the Seed or Rezas (reto va ajyam, SB. 1. 3. 1. 18; reto vai ghritam, 
SB. 9. 2. 3. 44). This identity of re/as and ghrita was well known in Vedic thought 
(retah kritvajyam devah purushamävisan, AV. 11. 8. 29) and is particularly mentioned 
as the showers of globules of butter which started primeval generation (sambhritam 
Prishadajyam, R V. 10. 90. 8). 


Virtually, the Third Brother is Sürya who is dripping fat in the form of 
his radiations of heat and light and moistening or fecundating Mother Earth with 
his energy (ghritena prithivi vyudyate, RV. 1. 164. 47). 

We may also look at it from the point of view of later mythology where Sürya 
is the same as Rudra ot Siva who is the Lord of the principle of Kama which is 
born of Mind, Manasija. Kama is the deity of procreation, of love, of red hot | 
passion which is essential to perpetuate life. Y 

Here then we come to a point where the Three Brothers of Agni E 
part of the fundamental triadic pattern of the cosmos or of the trinitarian principle 
of creation. From the cosmogonical point of view, it is one and the same thing. کے‎ 
to speak of them as Three Fires, (Agni treta) or the Three Devas or the’ Three Lo ka s. 
or the three Vedas, or the Three Gunas, i. e. in one word, the whole gamut o of E 
Vidya, the Triple Science which in short is the key to unlock the symbolic al te 
nology ا اس‎ Vedic «metaphysical SM EET "2 
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tre of energy by its actinic and thermal radiations is scattering in space, the 
= mysterious power which endows Mother Earth with the most valued quality of 
E fecundity and procteation on the one hand and life at all levels on the other as 
| Se pee animals and men. 


- From the Vedic point of view we may tabulate some of the Three Brothers 


0 dim : 


. First Brother Second Brother Third Brother 
1 Agni Vayu Aditya 
2 Garhapatya Dakshinagni Ahavaniya 
3 Vishnu ` Brahma Rudta-Siva 
- 4 Sattva Rajas 'Tamas 
5 Pritbivi Antariksha Dyauh 
6 Vak(Pañcha-Bhütas) Prana Manas 
7 Blood (Asik) Vitality (Asa) Spirit (Atma) 
= 8 Vriddhi Aśanāyā Prajanana 
9 Growth Assimilation Procreation 
10 Mattes Life Mind 


One may pursue the chain ad infinitum, for there is nothing in this world which 
8 E the scope of the three gunas, as the Gita says : 18. 40. 


Bro ets 0 of Agni ate a single team, which exist together, move to Ene er and func- 
t un whatever form we may discover them by the pds of ye 


etn. 7 the human body with its central nervous system, en 


i.d 


) d Hypoblast. These are like three goes in parallel position 
75 | sut 


tom. SR are و0‎ all structures between the 
کت‎ tissues, muscles, skeleton, blood vessels 
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and gall-bladder and pancreatic ducts, liver, the secreting cells of the pancreas and 
the notochotd. 

This is what modern anatomy and physiology tell us about the nature of the 
structure of the physical body. We do not mean to say for a moment that the 
Vedic author was acquainted with these distinctive details, but surely there is an 
implication that the mysterious power behind life was basically invested with the 
dominant principle of trinitarian formulation (Trika) and this being the eternal Law 
would be expressed and discovered in different ways by the ancients, Därvebhir 
risbibbi] and by the moderns, witanairnta, RV. 1. 1. 2. 


The Book of Knowledge that is in Natute has countless leaves of which some 
have been decoded and others remain to be deciphered by the progressive human 
mind in widening intimations. “he truth is mote essential than the outer forms. 
One might think of the exploding language of symbols as tending to grasp and 
express the essential unity of the cosmic structure rather than deviating to the mul- 
tiplicity of external forms which no one can hope to exhaust. 

Agni is called Vispari, i.e., Lord of all peoples or tribes. The idea is elabora- 
ted in the Rig Veda by conceiving of Agni in each home (grihe grihe), in eash forest 
(vane vane), controlling ds Vispati or Visya each tribe (Visyo visam visam), and as 
Lord of each Jana reigning supreme over each community of peoples (janyo janani 
janam, RN. 10. 91. 2). These are different units all referring to the central idea of 
a governing power in the midst of an ordered system whether that is the individual, 
the society or the state, whether it is a single tree or cluster of trees forming the 
whole forest. “The Three Brothers of Agni under the care of one Master and 
Guardian are present everywhere. 

Agni is called Sapta-Putra Father of Seven Sons’. Working through the agency 
of Numbers, the Vedic thinkets chartered the wide world of symbolism into triads, 
tetrads, pentads and heptads. We have referred to some triads already. “he 
diversification of One into Seven is essentialfor creation. In the Rig Veda a num- 
ber of such groups of seven are mentioned; for example Seven Rishis (Sapta Ri- 
shayah), Seven Angirases, Seven Sages (Sapta Viprap), Seven Priests (RV. II. 1. 2, 


X. 91. 10), Seven Aditya Devas (RV. X. 72. 9), Seven Vital Airs (Sapta Pranab, RV. : 
1. 164. 15), Seven Mothers (Sapta Mafarab, ۷۱۱196. 1), Seven Sisters (Sapta Svasarab, z 


RV. 1. 164. 3.), Seven Sons (RV. 1. 164. 1), Seven Stations (Sapta dhama), RV. 1. 22. 761 
16), Seven Rivers (RV. X. 92. 4), Seven Cows (Sapta Dhenavab, RV. IX. 26. 25), Seven EC 
Horses (Saprasvab, RV. 1. 164. 3; Sapta baritab, RN. 1. 50. 8), Seven Wheels (Sapta 
Chakra, RV.1.164. 3), Seven Sticks (Sapta Samidhab, VS. 17. 19), Seven Tongues (Sapta 
Jihvab, RV. III. 6. 7) Seven Speeches (Sapta Vänih, RV. III. 7. 1), Seven Jewels (Sapia 
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E RV. V. 1. 5), Seven Quartets (Sapta Difah, RV. IX. 114. 4), Seven Steps (Sapta 
s Padani, RN. X. 8. 4), Seven Mouths (Saptäsyah, RV. IV. 50. 4), Seven Rays (Sapta- 
Rasmih, RV. IV. 50. 4). Seven Threads (Sapta Tantu, RV. X. 124. 1), Seven Germs 
— ota. RV. 1. 164. 36), Seven Names (Sapta Nama, RV. 1. 164. 3), Seven- 
Headed Thought (Sapta Sirshni Dpib, RV. X. 67. 1), Seven Maruts, Seven Seasons 
(Sapta Ritus, RV.), Seven Wombs (Sapta Yonib, VS, 17. 79), Seven Demons (Sapta- 
danu, RV.X. 120. 6), Seven Birds (Sapta Suparnah, AV. 9.1.22), Seven Metres (Sapta 
Chhandamsi, 9. 1. 22), Seven Offerings (Sapta Homab, AV. 9. 1. 22), Seven Wild Ani- 
mals (Sapta Aranyah Pasavah), Seven Tamed Animals (Sapta Gramyab Pasavab, AV. 3 
E. — — 10. 6), etc. These and similar other Heptads form an essential plank in Vere 
symbolism to explain the creative process in different centres and at different levels. 
The basic fact is that the Sages explain of the One as Seven through the power of 
their speech (tam dhira vacha pranayanti sapta, RV. X. 114. 7). The SB. discusses 
= at length the Heptad symbolism with reference to the building of the Seven Layers 
— — Of the Fire Altar and states that the seven-fold divisions extend over the whole do- 
main of the cosmic and the individual manifestations : ‘It is a hymn of seven 
E verses —the fire-alter consists of seven, layers, and these are the seven seasons, 
خی‎ seven regions, seven worlds of gods, seven stomas, seven Pristha sámans, seven metres, 
seven domestic animals, seven wild ones, seven vital airs in the head and whatever 
Ë 5 else there is of seven kinds, relating to deities and relating to the self-all that he 
& thereby secures (Saptarcham bhavati; Saptachitiko’gnih saptartavah sapta disah sapta 
T lokab saptastomab sapta prishthani saptachhandamsi sapta gramyah pasavah saptáranyab 
1 Sirshanprana yatkim cha saptavidhamadhidaivatamadhyatmam tadenena sarvamapnoti, 
2.8). It is a clear enunciation of the fact that according to the fundamental 
law of creation all the Heptads or hosts of Seven (yatkimcha sapta sapta) become 
ssed on the Fire built as an Altar of Seven Layers. The question may be asked 
ch is that Fire and what is the Fire-Altar with Seven Layers? ‘The answer 
Vaiftánara, isthe Life-Principle within the body ( ayamagnirvaisvanaro 
she SB, 14.8. 10. 1). Each person is the same as Agni Vaisvä- 


Seven Sons. 
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Therefore, the meanings underlying these numerical intimations ate elastic, making 
for the vitality and exptessiveness of the Mantras. Here the Seven Sons are not diff 
erent from the Three Brothets, and it is į : 
Life, Mind and Matter (Manas, Praga, Vak) ate the Three Brothers 
the gross elements as five, they ate the S ca 
is comprehended by these Seven, vatiantly expressed in the Puränic language, 
as Mahat, Ahaikära and Five Tanmaträs, called Viseshas (Mabadidi viseshanta, 
Bhagavata, etc.). i 
Agni’s Three Brothers, like the Three Strides of Vishnu, and Seven Sons, 


like the Seven Lokas ate ever present wherever Life-ptinciple is present in any ` 
otganic centte. 
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MANTRA 2 
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The Seven yoke the one-wheeled Chariot. A single Horse bearing Seven Names 


"The arguments for this Mantra ate : 


(1) What is the Cat (Ratha) ? 

(2) Why is it called as of a single wheel ? 

(3) Who ate the Seven who yoke it ? 

_ (4) Which is the one Horse with seven names, pulling this chariot ? 

(5) Why is its single wheel, perfect and ageless, said to have three Naves 
(trinabhi) ? 


answet is furnished in the Mantta itself, viz., that this chariot is beating 
f all the worlds and inferentially, it is the cosmos or creation itself descri- 
ne metaphor of a cat. According to the ptinciple of the correspondence ot 
g py between the macrocosm and the microcosm, the cosmic chariot 
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see also Mantras 13 and 14 for the same idea). Whatever is stated of the Cosme 
is applicable to the human body, and the same statement holds good at these. 
levels, viz. adhidaivata and adhyatma. Each individual is spoken of as a descend: lant 
of the Archetypal Ancestor (i.e., Yawa)and named after him as Yamayana Kumara, E 
who is riding in a chariot (RV. 10. 135. 3, 4, 5) :—'O Young Hero, you have crea Ee. 
ted LN NOSE mind a chariot moving without wheels. Who created nd = iot 


ad a familiar idea in the Upanishads. 


E 
The Wheel is the symbol of movement (2277). Originally, the cosmic dudo | $ š 

is supported by one wheel which is the absolute Time, but that one is transformed — 
into seven wheels, sapta chakra—so that the chariot may be thrown into the vortex ——— 
of tensional movement by which it revolves for ever. This is an imagery West 3 2 
which there is no difficulty. We are all aware how the single solar ray carries { x 
in its womb an octave of seven rays of different lengths and this is a feature essent 
fot manifestation ; otherwise there would be no light, no heat and no sound or و‎ 
other kind of energy propulsion. In Mantra 1, the chariot is said to have one w 
(e&a chakra) but immediately after, in Mantra 3 it is said to be having seven whe 
(sapta chakra). The same imagety is applied to the horse; in Mantra 2 it is a s 
horse and in Mantra 3 seven horses. It is a commonplace of Sanskrit solar : 
bolism that the seven rays ate the seven horses of Sürya which ate also exen 
as the seven metres. The single wheel, therefore, draws attention to the basic un: 
underlying the multiplicity of the sevenfold patterns essential for pushin 
creating process. 


e 


rays as the Great Time-Horse. As here, so also in the Atharva Veda 4 
are compared to the thousand wheels of the cosmic chariot, all of them 
with the dynamic power of movement from a single source like cog v 
automaton. This Hotse is ever on the move, not stopping for x 
has immottal power. This is the reason why like other me 
by mortal men, the cosmic chariot does not stop for the signifi 


Creator entered with all his potency ot immortal pou ol 
by him as this cosmos verily is. This was the Ve E 
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ES ‘Puranas mention seven different colours of the horses and in presenting a grand 
Eo 5 description of the solar Car, speak of twelve kinds of heptads following the original 
; conception of the Yajur Veda (VS. 15. 15-19; Matsya, chs. 125-126; for interpreta- 


‘tion, see my book : ‘Matsya Purana—A Study’, pp. 211-213). 


j The wheel is perfect (anarva) and undecaying (ajara) and its axle has measure- 
less potency (bhiriretah) (AV. 19. 53. 1). If is said to have three naves 
(tri nabhi), the idea being the triple nature of the powers or the manifestations of 
; the wheel, namely, the three modalities of Mind, Life and Matter, all three rooted 
— — in a single source, but each having its own Nabhi or centre. It is a tri-concentric 
I" wheel and Sürya is its perfect exemplar being known as the symbol of 7ray; vidya, 
~ the triple form of Yajña (trivritam, RV. 10. 124. 1; ayam مت زمر‎ bhuvanasya nabbib, 
E — RV. 1. 164. 35.). The zrinabhi symbolism stands fot the various triads as the three 
` Vadas, three Devas, three Pragas, three Purushas, etc. Nabhi is the same as Hridaya 
—— or centre and the ancient Hridaya Vidya of the Upanishads, also called the Akshara 
Vidya, was an elaboration of the Vedic Nabhi Vidya. For this doctrine, see my 
_ book : 'Vedic Lectures', Trayi Vidya, pp. 21-41 and Hridaya Vidya, pp. 93-100). 


The question remains as to the identity of the seven persons who sit on this 
chatiot. "The answer is that they arethe Seven Sages (sapta viprah), the seven pri- 
E Rishis who were no other than the seven Pranic forces (prana va rishayah) and 
finally, the symbolism resolves itself into the standing formula of Life, Mind and the 
five elements of matter, which are being transported on the cosmic chariot on the 
` one hand and the human body on the other. It is for them that the chariot has 
ked. They are the sons of Agni who are enjoying a joy ride on this easy 
ot Be te idgambhira vebasab, te añgirasab simavaste agneb- 


E is quite relevant if we understand Vayu as Ba He also 
má as se venfold ssi (saptadha nama-prakarah) as seen in the form 
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ajaram maranarabitam anarvam apratihatam idrisam samvalsarakhyam chakram nana 
&alavayavopetam ayam adityah punar avartayati). 


Atmánanda takes the Mantra in an ddhydtmic sense explaining ratha as the body 
(Sarzram rathameva cha) and the seven for whom the chariot is yoked as Mahat, 
Ahamkära and the five tanmatras. The one horse is explained as ahamkara which 
gives movement to this chariot (eka eva ahamkaro asvasthaniyo vahati cheshtayati) and 
that ahamkära is an attribute of Rudra. Trinabhi is explained by him even with 
greater depth stating that Time is threefold (¢ridha hi kalap) viz. absolute Time 
which is transcendent Brahman himself who impels Prakriti. (ISah prakriticheshtakab 
pratbamakálab) The second is Time as the differentiated units like the second, 
minute etc. (&shanalavatma dvitiyah), and the third is that aspect of Time which be- 
comes concrete as Sürya and which really by its rotating and revolving system is 
creating for us the Time of our experience (Säryatıma tritiyah). Thus we find here 
a clear statement about the three categories of Time: Absolute which is identical 
with the transcendent Divine Principle, Mahäkäla as a deity, Relative but Unmani- 
fest Time, and the third as manifest Time symbolised as Süryätmä, the Time of out 
experience. He translates ¢rinabhi as “shining in a threefold manner’ (tridha nabhati, 
from the toot zabha diptau). He quotes from a Kalpa text the following : Maha- 
dádayo vahantyetach chhariram Rala-chakritam paramadhyantabhedena tam kalam trividbam 
viduh) i-e., Mabat, Ahankara and the five Zanmatras are driving this body borne on 
the wheel of Time (£alachakrita Sarira) and the Time which carries it is threefold, 
ie. the highest, middle, lowermost as explained above. 
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MANTRA 3 


ag emp aie £ aen 7 Tai ARA 8 ۱۱ 


-Æo Fo ۱۷۱ 


x The same imagety ofthe chariot holds good in this Mantra and the explana- 
given earlier are valid for understanding the symbolism of this stanza. The 


n. suggestion that the seven horses comptise dio qualities of 
1 a; th the five organs of action which they ate propelling (rajah = 
vaj rajas nah sahitani pañcha karmendriyani). - A 


For the huma n body the epithet sapta chakra is relevant i in view of the Athatva 


vhc 7 it ; seven sisters ride i Dr saad in it are Bdeposited the seven forms of utterance. 


و جو COTES‏ 
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Seven Singing Sisters 
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with eight chakras and nine portals, the number seven or eight being variable, 
according to the reckoning of the chakras variously (cf. Atmananda, sapta chakrami- 
dam deham). 


The imagery of the Seven Sisters singing songs of praise for the perfect chariot, 
its movement and the Seven who have yoked it is often repeated in the Rig Veda. 
For example, Agni is said to be the lover of the Seven Sisters who are like the red 
cows (sapta svastirarushirvavasanah, RV. 10. 5 5). The Seven Sisters moving for- 
ward are said to remove the effects of poison like the pea-fowl neutralising the 
deadly poisons of a serpent (RV. 1. 191. 14) where the symbolism of the Seven 
Sistets points to that of the Seven Streams ot the channels of Pranic forces func- 
tioning within the body ot the seven rays of the Sun which are antidotes to poison. 
In one Mantra the Seven Sisters are identified with the Seven Mares drawing the 
chariot of the Sun which ate surely the seven rays (sapta svasarab suvitaya Siryam 
vahanti barito rathe, RV. 7. 66. 15). 

Another significant reference in the Rig Veda itself is to identify the Seven 
Sisters with the Seven Mothers who stand around the Babe, the noble new-botn 
infant skilled in holy song who is the same as the divine Gandharva in the midst of ` 
floods and reigns as king of all the worlds (sapta svasaro abhimatarah Siu nava, 
RV. 9. 86. 36). 


If we look into mythology and folklore we find there the conception of the Seven 
Sisters also known as the Seven Mothers (Sapta Matarah) ot the Seven Goddesses. 
We find in the Rig Veda a team of Seven Nymphs in the Urvasi Sukta, where Urvasi 
is the leader of the six others, named Sarai, Sreni, Sumna-api, Hrade chakshu, Granthinz 
and Saranya(RV. 10. 95. 6). Rig Veda 1. 23. 16 refers to the motif of the Mothers and 
Sisters (ambayah; jamayah) which is still the belief in folklore about them, sometimes 
spoken of as the Seven Apsatases (sata achhara mar) ot Seven Sisters (sata bahini) of A 
whom the eldest has in her possession the Drink of Immortality, Amrita. This motif E a 
of the Seven Fairies is widespread in the folklore of many other nations. The Seven — 
Mothers in the Puranas get new names as Brahmani, Mahe$vati, Vaishnavi, Indräni, | E 5 
Värähi, Närasimhi, and Chamunda (later form of Vedic Nirriti). Pandit Madhusudana 
Ojhä explains that the Pranic forces in the creative process conceived of as the Sap 
Rishis are of fout classes, (1) related to the Fire-Altar as in the sapta chiti or suparua chiti 
(chatvara atma dvan pakshan, puchchham ekam); (2) in relation to the seven sakanja 
Rishis (RV. 1. 164. 15, sdkaijanam saptatham ahurekajam shadid Jama rishayo dad | 
iti); (3) of the sapta Rishis as related to the seven rays of the Sun and called Govidi 
like Agnividha and Sakañjavidha gone before. These have different colour 
kala (violet), nila (indigo), dhimala (blue), harita (green), pita (yellow), 
(orange or golden), soya (red). ‘The fourth class of sapra Rishis is of tk 
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_ Seven Sisters (savsrividhah) which is related to the Seven Metres (chhandasamiva anyah 
kramah svasrividhab, Ojha : ‘Devata Nivit p. 15). Thus, the -motif of the Seven 
Sisters forms part of an ancient tradition known to Rig Veda, Puranas and also 
current in folklore and cult. It was certainly formulated against the background of 
a well understood thought and belief basic to the creative process at several levels. 


Sayana takes samnavante as ‘move’, but it is better to take it in its literal sense 
of ‘praising’ or chanting songs of praise. In this Mantra we have a threefold scheme 
relating to Mind, (the Seven Owners of the chariot mounting it), Life or Präna 
(Sapta Asvah), and thirdly, Vak (seven metres, a&sharena mimate sapta vail, RV. 
1. 164. 24). In Rigveda (8. 59. 3, 3. 1. 6, the seven forms of speech are said to be 
youthful maidens born from a single common womb or Mother and being the 
Great Daughters of heaven who are neither draped nor nude. The songs of the 

` Seven Sisters signify the Seven Metres or rhythm of Life in Matter. The last quarter 
of the Mantra refers to the Heptad (sapraka) relating to the seven cows (govidha) 
which, as explained above, refer to the seven rays of the Sun (RV. 7. 66. 15). The 
seven solar rays are the seven names of the cows. We usually find in the Rig Veda 
the motif of the Seven-Seven-Seven known as Thrice-Seven (Tri-sapta), or the 
o triadic-heptads underlying each form of life becoming visible in matter (ye /rishaptab 
pariyan visva rūpāņi bibhratab, AV. 1. 1. را‎ 


E. Here only seven names of the Cows are mentioned, but in 7. 87. 4, the names 
E are thrice seven (/ribsaba namanyghn bibharti). 


A E Symbolically the subject for the song of the Seven Sisters is the seven names 
j he Cows or the seven rhythmic notes of the chants. According to the basic 
rine of Vak, she is often spoken of as the Cow (devim vacham ajanayanta devas tam 
d 2 vadanti, sa no mandresham ürjanı duhana dhenurvagasman upa sushtu- 


does the one 3055 who is Aditi herself (Pipaya dhenuraditir ritaya, RV. 1. 153. 3). 
i ig the Bond Mother or Infinite Universal Natute, who is A. men- 


: 
4 
' 
j 
[ 
Í 


Atmananda almost agrees in taking the Boneless as the First Cause, Pratha-‏ .لہا 


MANTRA 4 


A aaa quq o spaced TAT 6 | 
YT AGA dj faq at 8 ara ER Il - 


ro qo WIN, 
Who has seen the Primeval Creation, seen how the Boneless supports the Bony. 


Where is the Life (Asu), the Blood (Asrik), and the Spirit (Atma) of Mother Earth ? 
Who is the pupil approaching a teacher to explain ?* 


The stanza is cast in a Brahmodya mould, pedagogically asking as to the stu- 3 
dent who is interested in such ontological pursuits and the teacher who will explain 
them. This style of interrogation is quite familiar in the Rig Veda where the word 
Kab is both a question and an answer signifying ‘Who’ and also Ka-Prajapati as the 
symbol of the Unmanifest (amirta, anirukta) which is the same as Hiranyagarbha 
existing in the beginning as Kasmai Devaya, RV. 10. 121. 1. The question is “Who 
has seen the cosmic origins ? and the reply is ‘kah Prajdpati has seen and knows 
how the Bony was produced from the Boneless’. The former refers to the 
world of Matter or substance and the latter to that of Mind or idea or Bhitasrishti E 
and Praga-srishti. Bhitasrishti is also mentioned in the Puranas as the Maitbmnz 
srishti and the other as Prachetasi-srishti ot Manasi-srishti. Sayana explains the “Bony” —— 
as the material and visible world and the ‘Boneless’ as its Cause, viz., Avyakta Pra- ——— 


mam Kárauam and the Bony as the material world. ih oe رت‎ 


of the Earth is a vital statement for Vedic philosophy. Here Atma stands 
Mind, Asu for Life and Asrik or Blood for life in Matter. These are the thr 


1 Griffith—Who hath beheld him as he sprang to being, seen how the bo: 
supports the bony ? 

Where is the blood of earth, the life, the spirit ? Who may approach the man 
to ask it ? 

Wilson—Who has seen the primeval (being) at the time of his being t 
endowed with substance which the unsubstantial sustains : from earth are | 
but where is the soul : who may repair to the sage to ask this? — 
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` have explained in the earlier Mantras, and for which we have here a precise and 
clear statement. The question is about the source of these triple entities which 
= are created by the earth (Bhimi), which is the symbol of Motherhood, both for 
— the individual and for the Universal. She is the same as Mahad Yoni ot Prakriti 
Of the later Samkhya system. Mahat itself corresponds to Buddhi, Asu to 7 
and Asrik to the material substance of the Bhñtas. 


E- The principle of 4 should be clearly understood. It is also mentioned in 

RV. 10 121.7 : 

= Apo ha yadbrihatirvisvamayan garbham dadhand — janayantiragnim 

E N Tato devanam samavartatasırekah Kasmai devaya havisha vidhema. 

us : و‎ The expansive Waters or the primeval Flood as the Mother-Principle conceived 

and bore Agni in their womb which was the life-principle (7457) of all the gods. ‘The 
meaning is that Agni was the germinal seed of the cosmos in which all the celes- 
- tial and earthly powers, energies or Devas, were inherent and that Agni as Prdya is 


. 26; Tasya etasya bi vachah prauo va asub, esha u hibdam sarvamasitteti, JUB. 1. 
“It is because of this As» that Agni is called the great Asura of heaven 


lo 


y upa gat prashtumetat). 


MANTRA 5 2 


qe: ےج‎ Faas 93 58۲ ۱ 
aa THAIS wur جم‎ 8 RR ma ara šI 
-o o ۱ 
Immature in understanding, undiscerning in spirit, I ask where the stations of the 
Gods exist. 


When the Calf had become the yearling, the Sages spread the Seven Threads to form 


a web.5 


The pupil whose immature understanding has no knowledge of these ulti- 
mate truths shows his humility in stating that he wants to know the hidden source Am 
where the gods have come from. We have direct knowledge that there are nu- 
merous divine powers (devas) working both on the level of the cosmos and the ` 
human body. Theit abodes are said to be so many Lokas of which they are the s 
city-fathers (kino lokapalascha). Theit original home from which they have er لاف و‎ š 
forth into this realm is the secret. Even presuming that the source is one, what is 
the cause that starts the differentiating process by which the one Deva becomes the 
many Devas. This is the question for all men of science and philosophy, each of 
whom is the model of the immature pupil (paka) so long as he does not know the وت‎ 
answer to the Great Question (Samprasna). ‘The confession of Dirghatamas in call- ` 
ing himself a päka reflects the mind of all truth-seekers. The foot-prints of tl 
Devas have their visible impress in the dust of the cosmos which means in si im 
language that the great law of cause and effect must demonstrate to us the a ١ 
ing sources or the final point from which creation proceeds. Why is it th: 
known at some stage slides into the lap of the unknown ? ’The mystery 
refuses to be solved ? ‘That is where the human mind finds itself puz 
perplexed. If the law of cause and effect is inviolable, pur is. it that | th 


5 Griffith —Unripe in mind, in spirit undiscerning, I ask of these the Gods” 

For up above the yearling Calf the sages, to form a web, their | N ٢ 
woven. 

Wilson—Immature (in understanding), undiscerning in mind, Marí 
which are hidden (even) from the gods : (what are) the seven یں‎ 1 
to envelop the sun, in whom all abide ? 
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the mystery is not lifted. The question is everywhere, but its answer is nowhete. 
The smarting in the heart of Dirghatamas belongs to us all. 


x "The second line of the Mantra makes the statement that the seven primeval 
— sages referred to as Poets (Kavayah) spread this warp and woof of the univetse com- 
= ptised of Seven Threads (sapta tant) and the time taken by them in doing so was the 
period in which the Calf is weaned from its Mother. This period is a Saza/sara 

and instead of saying directly that the unit of time taken for weaving the cloth of 
seven threads i.e. the cosmos, the Rishi states it in an indirect manner. 


y 
> 
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_ The doctrine of Seven Threads (Sapta Tantu) is that of Yajña, as clearly stated 
in the Rig Veda itself (¿mam no agna upa yajñamebi paficha yamam trivritam sapta tantum— 
come to out Yajña, O Agni, which is three-fold, has five courses and consists of seven 

threads, RV. 10. 124. 1). Sapta Tantu as a synomym of Yaya is well known in 
classical Sanskrit and the followers of the Yajfa doctrine were known as Sapla- 
<4 Tantata (Harsha-Charita, ch. 8 p. 226 Nirnaya Sagar). The whole cosmic process is a 
E ES Yajña of Seven Threads, viz. Mind, Life and Paficha Bhütas, and all other Heptads also 
= being implied.It is also conceived of as the cloth woven by the Seven Mothers, 
"um each Mother supplying ane controlling a thtead for their common son (vastra 
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ER length o! of the cloth, so to say. The yeat is only a relative unit, and, there are num- 
ie ber rless units of time each operative in the case of diferent creatures who complete 


= 


Siar in the centre of out solar system, but there is a Sma for 

| d for. millions of universes, there are so many Suns, thehighest of 

rahma Himself (Brahma Sirya-samam jyotib, NS. 23. 48). Because 

ent of his system, he is called Vivasvan, the Robed One. 

ve Robe (Vastra) is the same as that of finitisation, a kind of limit- 
zrat a), t e same as the Mandala. 

(padani) as those of the three gods, Brahma, 

y 1, as we have explained above, that Vishnu 
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0 A % = 7 
corresponds to Sarfva ot Manas, Brahma to Rajas or Praga, Rudra to Tamas ot Pancha — 
Bhitas, and thus the three Devas are taking Sevan Steps. š : 


» 


Each child is suckled by the Mother for the unit of time called samvatsara. E 3 


` 


ao 


So was Sürya fed by the universal Cow for one samvatsara. he idea is that the 
time taken for the techtonic maturity of the Sun to emerge as a perfect golden orb 
from the nebulous masses of the primeval ocean was its own duration of a samvat- 
sara, however long in terms of human years the period might be. 


The cloth of the seven threads is being woven from year to yeat in the same 
piece-length coming always afresh each year. This has reference to the yearly 
rejuvenation of the Sun in mythical tales. Each yeat a new Calf appears in place 
ofthe old that has been weaned away, since the Mother Cow calves every yeas ME 
In the Vedic language such a Cow is called N«ityiki (=Nitya-vatsa, Hindi 886 ) 
who has a Calf suckling her milk without break. Such is the Cosmic Cow like 
the earthly cow called samam-samind (samam samam vijayate, Panini, 5. 2. 12). 


In the case of the samvafsara or year ot the Weaned Calf as time-unit we 
are reminded of the Puránic story of Satyavän and Savitri in which Satyavan was — ` 
destined to live only for a year after marriage with Savitri. Savitri is solar power _ 
and Satyavan is Sürya himself resurrected from year to year. 
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MANTRA 6 


-Ko Fo WISH 


Task, unknowing, those who know, the Sages, as one all-ignorant for the sake of 
knowledge : 
A. Who is that Mysterious One, in the form of the Unborn, who has established these 


— In line one of the Mantra, two stages of want of knowledge are mentioned, 
itvan and Na vidyan; the former refers to ignorance on the plane of Mind 
: metaphysical thought or about the First Cause, the Unmanifest Source, and the 

er about the mystery of the cosmic working on the material plane. The first is 
-Jfaua and the second Vijhana. The Rishi pleads ignorance on both these 
0 far as the cosmic meaning is concerned and he appeals for light to those 
wh وین‎ this two-fold 80*07 The implication is that both in the gtoss 


is something unknown (kimapisvid), unpredicable which is the same 

out a second (advitiyam ekam), or defined as * Neti’, * Neti’, “Not This’, 
transcendent Being is conceived of as a Pillar on which the worlds 
ambha, askabhnät). He is the self-existent Creater called Svayambhi, 
other category is logically admissible. He is also called Satya ot 


nowing, those who know, the sages, as one all-ignorant for sake of 
One who in the Unborn's image hath established and fixed firm these 


y» رم‎ 
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the sages who know (the truth) ; not as one knowing (do I 
> : What is that One alone, mao has upheld these six 
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the Sat principle. The six regions (shad rajamsi) are the six worlds (Jo&ah rajar ہس‎ 
Nirukta, uchyante, ime vai loka rajamsi, SB. 6.3.1.18). They are as follows : 5 
(i) Bhib 
(ii) Bhuvah a: 
(iii) Svah ` 
(ü) Mabab : | CT 
(v) Janah 
(vi) Tapah 
(vii) Satyam 


The first six ate supported by the seventh which is Saryam and which is both 
within the category of these seven and also beyond them as one without a second. 


These six Lokas have been created by the power of movement (rajas) and there- 
fore known as Rajámsi. They represent the scheme of Vedic cosmology in which the 
seven Lokas are arranged in an ascending scale and divided in a twofold manner, viz. 
as Three Fathers and Three Mothers (¢isro matristrin pitrin bibhradekah, RN. 1.464.10) -" A 
and as three earths (Zisrab prithivi, RV. 1.34.8) and three heavens (Zisro dyavah, vo 2 
1.35.6; see also RV. 7.87.5, tisro dyavo..... tisro bhumib uparah shadvidhanab ; also — — 
Atharva, 4.20.2, tisro divas tisrah prithivi shat chemah pradisab pritbak). The Atharva 
speaks of dyava-prithivi together as six (shadähurdyava-prithivi, AV. 8.9.16) and dt ` 
also compares them with the six regions of space which ate separate from each oc 
and stand out as symbols of the former (AV. 4.20.2). E GS p 


The seven Lokas thus may be arranged in the following cosmological scheme: 


I II TII M 
1 Prithivr=Eatth=Bhah 1  Pritbivi- Eatth —Svar 1 Prithivi=Earth = = Jana “> 
Loka—First Mother Loka—Second Mother. Leña ا‎ Me d. 


2 Antariksham=Mid-Point 2 Antariskham=Mid-point=2 
Intermediate region— Mabar Loka. —Tapab Loko. 
Bhuvar Loka c 

3 Dyanh=Heaven=Svar 3 Dyaub-Heaven—]Jama 3  Dyaub i n Sat 
Loka—First Father. Loka—Second Father. Loka—Thi rd و‎ 


The Father-principle of the first triad becomes the Mother in t he second ; 
the same is true of the third, with the result that there is an interlinking of the three 
creative modalities, represented as Father-Mother or Dyava-Prithi t 


also described as the seven regions of Pritbivi ( ہے و‎ sa 
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mundi. As on a fitm linch-pin tests the chariot similarly the three heavens find their 
support on the self-existent Creator (RV. 1.55.6). The six worlds are called Rajamsi 
and the seventh as Paro-tajas, that which is beyond the sphete of cosmic dust, unborn 
and immortal (Aja). It may be noted that the Aja principle in the Rig Veda is of 
great significance which stands as the symbol of the immortal (Amrita), unmanifest 
(Amirta), unknown (Anirukta) Prajapati who in later philosophy was known as 
Avyaya Purusha. The six Rajansi (also RV. 2.13.10) ate mentioned as the Six Vast 
Ones (Shad Urvih, AV. 6.47.3, 10.7.35). 


The Vedic conception of the seven worlds may be looked upon in several 

i ways, viz. as a Merz, as a Mandala or as a Suparna. If we look at them as three 
E supetimposed patterns of the Father-Mother principles essentially required for pro- 
genition on the three levels of Mind, Life and Matter, we may conceive of the Lokas 
:3 as Meru with three terraces (trimedbi) which is the same as /ri-vedi for the Three 
EC Fires. The seventh is the apex, also known as Bindu in the later Sr7-Chakra termino- 

| logy, ot as Naka-Prishtha or Divas-Prishtha in Vedic words. Each one of the terraces 
ot vertical extensions is bound by a lower and an uppet line, and since they ate an 
interconnected mass, each upper line forms the base for the next stotey. This is 


the Mer» ot pyramidal conception of the seven Lokas mentioned as the Unmanifest 
One and the Manifest Six Rajamsi. 


If we look at the Lokas horizontally as a Chakra ot Mandala, we have three 
concentric bands of the same connotation as Prithivi, Antariksha, Dyaub, with the centre 
as the dynamic point for the peripheral extensions. These three concentric bands, 


ce. The Third Step of Vishnu is the delimiting periphery, horizon or 
hich separates one Mandala from an other. "There are a thousand i 
g the ions of the diameter both ways. Each one of them Ej 
22 ] 


by the power of speech (archamscharati, also vimimana 
Accotding to the esoteric meaning or symbolism of 
entre called also Nabhi or Hridaya is Yajıs, the 
ied by adding point after point on either side is Rik, and 
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the circumference is Sawan or a Tejo-Mandala comparable to the rays scattering from 
a centre and forming a circle of light. This composite form of Rik-Yajub-Sama is the 
theme of several statements in the Brähmanas, and represents the basic conception of 
Tray! Vidya. According to the Gopatha, the dynamic movement released by the 
centre is Ydjushi Gati, that is the principle of motion symbolised as the power of the 
Yajur Veda. The extension of the diameter as a result of that movement is the 
power of the Rig Veda which produces the Märzi ot Form. The encircling Tejas is the 
power of Sama Veda, thus all three being integrated and forming one pattern 
(Richa mirtir, ydjusbz gatib, samamayam tejab, GB. 1.2.9; also rigbhyo jatam sarvaso mürti- 
mahub Sarva gatiryajushi haiva Sasvat, sarvam tejo samarupyam ha Savsat sarvam vedam 
brahmand bata srishtam, TB. 3,12.9.1). 


The third pattern of the Seven Lokas is that of a Suparna symbolised as 
building of the Fire Altar in the Suparna Chiti; i.e. form of a bird, representing 
Agni Prajapati. In fact, each human body is that Suparna Chiti, a Fire Altar in 
the form of a bird (purnshab suparnah, SB. 74.2.5). Yama itself, identified with 
Purusha on the one hand (adhyatma level) and with Prajapati on the other 
(adhidaivata level), is a Suparna (YB. 14.3.10, SB. 10.2.2.4., RV. 10.149.3) The 
form of Suparga is said to have a fourfold Svastika-like pattern in the middle 
described as chafvarah ata, two lateral extensions ot wings, Mart pashan, and the 
seventh as the tail of the bird, Pucchha, which is defined as pratishtha, ot the principle 
of rest which is the subtsratum and support of movement. The transcendent One, 
kimapisvidekam is that point of Pratishtha, the point of fixity. In fact what ate des- 
cribed as four d4tmans of the Suparna correspond to the four regions of space. 
Each material form Bhäta Chiti is a Suparna, which in its triple form of Mind, 
Life and Matter is symbolised as the three Suparnas (AV. 18.4.4.). The threefold 
conception of the seven Lokas, in terms of length, breadth and depth is an integrated 
one to build up the thought form of the Unmanifest becoming the Manifest by 
taking recoutse to these three dimensions and still retaining his Unmanifest form. 
The seven Lokas ot worlds corresponding to the seven mountains headed by Merz 
belong to the plane of the Mind ; as Mandala they belong to the plane of Praga; and 
as Suparna, they belong to the level of the Bhítas or Matter. The doctrine of Loka 
Vidya is one of the major principles in the consmology of the Rig Veda and is 
expressed by several terms as Lokas, Rajamsi, Sarpah, Disab, etc. 
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-Æo Fo ۵۷۱ 

S Let him who knows presently declare it: what is the securely founded station of 
this Beautiful Bird. 

The Cows draw milk from his head, and wearing his vesture, drink water with 


۱ De In this Mantra also we find Rishi Dirghatmas, the sightless sage, who has 
a vision in long darkness, speaking as some modern Professor Challenger declaring : 
lone open his me in these matters who has an inkling into their secrets.” 


iciple of Mind, Life and Matter which have brought into being the 
s and that these three have their root and support in an unmanifest 
ce which is unkown and unknowable and may be given as many 


4 


۹ 


I “7 7 


"0: 


ir) milk from his A ie) head, investing his form 
Ave the pue (by which they were poured forth). 
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symbols of Head and Feet, and of Milk and Water should be clearly understood. Head T 
is the symbol of Heaven (Szrsbgo dyaub samavartata, RN. 10.90.14), of immortality and k x= 
of the Devas. ‘The Feet ate the symbol of the Earth (padbhyam bhiamih, RN. 10.90.14), $ 
inanimate existence and suric darkness. This distinction is reflected in Milk and - 


Water. Both are of a fluid nature but Milk represents Life and Immortality, the 
best sustaining food that Nature has created for man, whereas Water is in itself not 


able to sustain the Life-principle. Although the ordinary cows drink water with a 
their mouth and give milk from the udders between their legs, but it is reverse with <= 
the Divine Cows that are released by Sürya. ‘Those Cows ate its rays which bring = 
to us the great store of energy from an inexhaustible source which is in heaven or : 


the Head and distribute that energy in the material world all round. 


Here the Rishi intends to emphasise the two principles of Mind and Matter, = 
their distinction and their inter-relation, which may be pursued in terms of a twofold C: 
symbolism based on the duality that brings the creative process into existence. An ` à 
ordinary cow is a wonderful laboratory of Nature which drinks water and eats 
grass (again a watery substance in a changed form) (RV. 1.164.40, Addhi trinam 
aghuye piba suddhamudakam ächaranti) and gives milk. Milk is the immortal drink : 


Ambrosia, Elixir, Nectar than which there is nothing higher in Nature's E 
provision stores. “his conversion of water into milk is in itself a wond- T 
tous phenomenon which is due to the principle of Motherhood in the Cow. نے‎ 
The rays of the Sun as Cows are absorbing fluid from all sources including E 


plants and converting their watery substance into milky food that is rich in 
proteins, carbo-hydrates, starch, fat, minerals and salts; this milky secretion 
becomes condensed as cereals in the body of plants and is not much different 
in nature from the Milk in the Cow’s teats, excepting that the sustaining quality of the 
cow’s milk is much superior in Nature's design. The Earth is also the Mother Cow, 
so also the solat rays, and similarly the senses in the human body. The imagery 
of the conversion of watet into milk holds good on all these levels. From another 
point of view this truth may be understood. This physical body is sustained by 
physical food, but it is at every moment creating energy of which the centre is the 
head, viz. the powers of the mind, which as centres in the brain control the entire 
bodiy mechanism. ‘That is the Milk given by the cows. Milk is also water ۳ 
but containing an infinite number of the tiniest globules of butter, which is Ghrita = 
ot Ajya and was the Vedic symbol of the human seed (reto vai djyam, SB. 1.9.2. 
3.6.4.15). Butter is also the symbol of the principle of Praga or life (Prago vai ajy 
TB. 3.8.15, 2-3). In fact the Fire that becomes the Flaming Will, Min 
Thought with the potency of desire is symbolised as G/rz/a. The God of Lo: 
from the Mind, Manasija, has Ghrija, ot the human seed as his Self (kama 
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EB: 3.1.4.15). The whole creative process of Yajña depends on Ghrita, and Ghrita 

depends on Milk and Milk, on the Cow to whose mysterious faculty of changing water 

` into milk the Rishi is referring as an answer to his bold question. According to 

` him, the original Mother who gave birth to the Sun-Calf is the Cosmic Cow named 
Aditi or Infinite Universal Nature, who is omniform, Visvaripa, all-sustainet, 
Visvadhayah. Earth, Sky and Heaven on the spatial plane, Father, Mother and Son 

` onthe biological plane, the Five Tribes of men on the human plane, all the celestial 

š and earthly Gods on the divine plane, and the past, present and future on the tem- 
= posal plane are manifestations of Infinite Nature or Aditi, the Universal Cow. 


Ihe phatase vavrim vasana, “wearing his vesture’, is significant which Sayana 
renders as “creating multiple forms’ (rapa namaitat, rüpam vasánd dchchádayantyab). 
- The doctrine of Vavri is the same as that of Ävarana, an enveloped form, a limited 

system in which the cows move and have their being, or the principle of motion 
- has its twofold oscillation. Unless there is the Vavri or RZ ipa designed by Nature 

asthe object of creation, there can be no use of the cows milk or the energy 
- released by the movement of the rays. It is necessary that that energy be brought 
uc euet the control of a centre governing a form, or Mandala that is its Vavri. 
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In the Region of the Universal Rita, the Mother separated from the Father, and in 


the primeval ages wedded him in spirit and mind. 


She in her period (bzbhatsu), with the fluid potencies to conceive, was fecundated. 
Then the whole world approached her full of adoration.? 


Four statements ate made here in this Mantra : E. 

1. The Father-principle and the Mother-principle became differentiated on 
the plane of Riza; | 

2. She, the Mother, chose her husband with the power of her mind and in- 
tellect; 7 

3. The Mother filled with the secretions for producing the babe (garbharasa) 
first becomes turbid (bibbatsn) and is then fecundated (wividdba); 

4. She is the personified Kar and as such all the Gods and men come to her 
in adoration. 


We should first understand the region of Rita as part of Vedic cosmogony. —— 
Rita is called Parameshthi (ritameva parameshthi, TB. 1. 5. 5. 1). In the beginning 
two principles, Rita and Satya, were created from the primeval Heat (RV. 10. 190. 1). _ : 
Of these Satya is Svayambhi ot the self-existent. Father-principle, representing Ag 
and Rita is Parameshthi, Universal و‎ ۷ or the primeval flood. T 


wedded him in spirit. E 
She, the coy Dame, was filled with dew prolific : with adoro men appro 1 tc 

praise her. 
Wilson—The mother. (earth), UOS the father (sun), with holy rites, for 

water ; but he has anticipated (her anis) in his mind: whee SOU [ 


(of congratulation). 
6 
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Edi vision of the two universal Parents is for the first time seen on the level of Para- 
3 تس‎ The distinction of male and female appears in the Cosmic Egg by 
3 the process of self-fission as Ardhanarisvara ot Nara-Nari- Vapub, a well knows 
3 theme in the Vedic doctrine of cosmogony. The union of the two parents in the 
 fegion of Parameshthi is for the sake of Manasi srishti, mind-born creation, ie. 
— Creation on the plane of mind or ideas; as stated here the Mother thought of 

E the Father and united with him in her mind. These ate the Universal Parents, 
—— ie. the First Pair of Father and Mother. In the second stage for creating the Mai- 
ES EC "7007 srishti, creating life on the plane of matter by sexual union the two parents 

; EC - bear two wombs, become manifest as Dyava-Prithivz, i.e. the visible Sun and the 
Earth, or the two worldly parents who unite for producing the Babe or Life in 


x Mae, in the form of plants, animals and men. 


EG This doctrine was related to that of Hiranyagarbha. Hiranya is the seed 


e ano of Varuna, Tord Of Rite ot Ocean (Dyava-pritbivi Vai waa 
"mata vishkabhite, RV. 6. 70. 1); they are the glory of the worlds, both moistened 
butter, ghritavati, expansive, urvz, dimensional, prithivz, milking honey of 
oral Soma, (TEATS beautiful, supesasa, undecaying, . Yar 4, and 


a. lts cogent conception is of the Father being the NS rece point 
he Mother his Mahima ot universal extension. It is the sheet-anchot 
fi Vidya, viz., the Father-Mother Principle symbolised in many ways 
ul ll-Cow ر2‎ Vrishabhascha _Dhenuh, RV. 10.5.7), Agni-Soma, Svayambhü- 


7, settles down in a Pons: i.e. mates with Ber husband 
e of Kama representing the Germ of the Creator's Mind 
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The meaning of the third part of this stanza is a little obscure, but becomes 
clear by paying attention to Nature's process of Motherhood made manifest in 
cach female. In her period of pubetty, some sectetions as menstrual flow appear 
which make her ready for the babe to come in her womb. That is the first stage 
signified by Garbha-rasa. ‘The second stage is indicated by the word Brbhatsu, which 
Wilson following Sayana translates as ‘desirous of progeny’ (garbhabandhanechchavati), 
and Griffith as ‘the coy dame’ in this Mantra, but as ‘abhorrent’ in RV. 10. 124. 8-9. = 
It is the latter meaning applicable in both cases and brings out the teal sense. E 
As soon as the woman has her period, she becomes abhorrent, that is mot worthy 
of being touched ot seen”; it is the same as malavadyasa of later literature. Waters E. 
are spoken of as the Mother, and unless those sectetions become turbid, i.e. imbued 
with the principle of matter which in later language was said to be the 27 
form of the woman, she can neither conceive nor bring forth. The doctrine of 
the Muddy Waters is clearly mentioned in the Rig Veda (Bzbhatsmuam pam 
diyyanam, RV. 10. 124. 9). The abhorrent waters are the Mother-principlein its 
tutbid fotm, permeated by matter, still in amorphous state, unregulated and unfit 
for procteation that is, not yet transformed as Yajña. 

A Yaksha ot a Gandhatva ot a Vritra first enters those waters and makes them 
abhorrent or fearsome, but gradually the Waters, viz. the Mothet-principle evolving 
towatds creativity, get rid of that influence and become purified, ready like a mirror Ee 
to receive the reflection of the Sun, i.e. the Life-principle, Praga or Chidamsa (this e. 
phenomenon in latet thought is known as Chidabhdsa, ot the principle of Chhaya). e 
As such the woman is called 747reyz, i.e. under the influence of Azri. Afi is the 
name of a Rishi but also a kind of Praga whichis called Dhamachchhad, literally that 
which intercepts Light. Pure Pranic energy is .Adbamachabad and like the 
transparent glass is not able to reflect the solar rays, but when particles of matter ` | E 
get mingled in it, it becomes a fit medium to mirror an image, ie. it obtains 3 
the utilis of abhäsa ot reflection. That is what exactly happens in the Mother, — o 
The mensttual secretion becomes purified and the woman is ready to receive e E 
Seed from the Site, from her mate. "This is the third stage which is mentioned here $ 
as Nividdha, that is, the fertilisation of the Mother s ovum by the جس‎ gif f 


Babe (Chitra Situ, RV. 10. 1. 2). This is how each child which is the s 
new life and which represents Nature's technique to perpetuate the p 
through countless generations is processed from beginning to end. E 
ancient Kumara Vidya (see Š B. 6. 1.3. 1 8-20). i 


CC-0. Gurukul Kangri University pc Collection. D 


Me 


THE THOUSAND-SYLLABLED SPEECH [ agarattt NF ] 


We have just referred to the woman in her period as .4/reyz. The Satapatha 
clearly explains the Atri principle saying that the Gods collected the rezas which would 
fecundate Vak or the female principle on a charma ot skin, and they exclaimed: 
“O, it is here!” and thus from ‘Afra’ that became 77ھ‎ (SB. 1. 4. 5. 13). The skin 
(charma) is the container in which the fertilised ovum finds for itself a world which 
expands with the growth of the embryo. The Mother's womb wbich is fit for re- 
ceiving the semen, refas, is imbued with the quality of Azri or fecundability. 


Why ate the Waters ot the principle of Motherhood looked upon as Abhorrent, 
Bibbatsu ? The answer is that when she conceives, a Yaksha or an unknown spirit 
 (apurvam yaksham) enters het womb cattying within it all the dirt and dross of matter, 
andtutned as Vritra that makes one turn away in disdain (Bibhatsavo apa vritradatishthan, 
RY. 10. 124. 8). The abhorrent watets of Mothethood have one redeeming fea- 
ture, namely, that their friend or companion is a Golden Bird, a Hamsa named 
Indra who rushes when Annshtup Vak calls him—Bibhatsindm sayujam banısama- 
hurapam divyanam sakhye charantam Anushtubhamanu charchiryamanamindram nichikyub 
Ravayo manisha, RY.10.124. 9: "They call him Harhsa,theabhorrent floods’ companion, 
moving in friendship with celestial waters. The poets in their thought have looked 
on Indra swiftly approaching when Ayushtup calls him. (Griffith). The Rishis dis- 
coveted the identity of the Golden Hatnsa befriending the Mother-principle or the 
_ primeval waters as Indra who according to the Satapatha Brahmana is Madhya 
Praga, the central Life-principle, which incarnates in each individual body (SB. 6. 
4 J: 0 It is > مو‎ stated here that Indra as the Golden Hamsa follows 


that the abhorrent Mother was Pechndated and then the gods and men came 
ship to her as Vak. The implication is that the Mother is the perfect 
which tepresents the five elements of matter. Vak is the attri- 
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at the te is 5 nothing higher than Man” — Brahma tadidam 


> 
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of Prajapati himself—parusbab prajdpatib, SB. 6. 2. 1. 23. Man is imaged after 
his Maker —präjapatyo vai purushah, SB 2. 2. 5. 3. ED 
Since the Motherhood principle is full of such great majesty, all the gods 
men come to pay their honour and homage to it. The Mother merits univ rsal š 
adoration and praise. F 
This lofty rank of the Mother is due to the fact that the Waters in her ate. 


bued with divine potency—apám divyanam—and therefore no Vritra ot Asura 
stand in the way of theirirresistible force for manifesting the possibilities of L 


$ 
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To the Car-pole of the Universal Cow the Motherhood principle was yoked. In 
e Dueto the Womb Was rud 


"There ate four arguments in this Mantra : 

. the Mother was yoked in the vanguard of Dakshina, the Gift Cow; 

) there was a Babe or embryo within each cow; 

the calf measured out his steps and followed the Mothet-cow; 

he saw all the forms, visvarapya, by walking a distance of three yojanas. 


X one of these is a statement of symbolical meaning. Dakshina is the 
lame e of. 1e universal Mother-Cow, Aditi or Viraj. She is the Great Mother, 

| Mata and therefore it is said that the principle of Motherhood goes with the 
al cow. The two ate inseparable. Wherever there is the Great Goddess, 
implied. The Cosmic Yajña finds its fulfilment in Dakshina which 
Duc of meritorious fruit and is therefore identified with Mafla, 


the Mother to the boon Cow’s car-pole ; in the dark rows of 


Mantra 9—qrar fag Tag 
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Mother Goddess has become manifest as countless other goddesses for the sake 
of cteation, and each mothet is a type of the Great Goddess, the Archetypal Mother. 
(Ja devi sarvabhätesbn mätri-rüpena samsthitä). Unless the Universal descends to the 
level of the individual there can be no creation. 


The idea in the third part of the Mantra is that the Calf in the womb of the 
Cow so soon as it was delivered, bellowed or uttered cty which is the perfect sign 
of Vak. Both the Cow and the Calf are said to have the quality of uttering, Vak 
gaur-amimed anuvatsam misbantam, RN. 1. 164. 28); amimed vatso anu gam, RN. 
1. 164. 9). Itis the same thing as saying that the Cow and the Calf or the Mother 
and the Babe reflect their mutual glory, and the one is as perfect a symbol of Vak 
or material manifestation as the other. This is the great truth of Nature's plan which 
is being fulfilled in each new generation in which Life begets life—agminagnip sami- 
dhyate. The toot má may be taken in two ways, ‘bellowing’ and “measuring? 
(wa sabde, má mane) and both meanings are equally valid, for the extent of the sound 
of bellowing of the Cow ot the Calf indicates the extent of her movement for pastu- 
tage. The whole world is the pasture for the grazing of the Cow. The principle 
of measuring out is basicto manifestation. The cosmos as a Yajña is conceived 
as a ‘measuring out of the principle of Rajas or movement’—rajaso vimanah. This 
idea of the lowing ofthe Cow equated with her taking foot-steps is wellknown in 
the Rig-Veda : (vri&sbevri&sbe uiyata mimayadgauh, RV. 10. 27. 22). As a matter of 
fact,the transcendent Vak called Sabasra&sbara ot the Thousand-syllabled One exists 
in the Highest Empyrean, Parame Vyoman (RV. 1. 146. 41), but for the sake of mani- 
festation she is measured out as of two syllables, dvipadz, four syllables, chatushpadi, 
eight syllables, ashtdpadi, and nine syllables, zavapadz. Akshara is the unit of utterance 
of speech ot (which is the same as) the footstep of the Cow. 


The Calf does two things. It bellows and sees, referring to the two func- 
tions of light and sound usually taken as typical of Prana (cf. RV. 10. 125. 4, zzaya so 
annamatti yo vipasyati yah brauiti ya Im érimotyu&tam). The Cow and the Calf bellow 
and see an equal distance and that is three yojanas. These are three units of 
distance to which travelling is necessary in order to become informed about the 
omniform nature of the Cosmos(visvariipyam trishu yojaneshu) What was called ۶ 
was thtee-headed, Trisiras, each head being a form, and therefore basically there are 
only three forms, whatever be their multiple nature in manifestation. "These three 
forms are those created by Mind, Life and Matter. These are the three worlds 
filled with their respective forms, r#pa. The taking of the three steps by the Cow 
and her calf typified as the three yojanas is taken as a spatial conception, but may 
also equally be a stepping in depth, namely, the three states of consciousness as 
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2 Tro Svapna and Sushupti, ot for the matter of that, the whole doctrine of Tray 
ya may be brought into the picture. The simple reason is that Sürya is the Calf 
who is the symbol of Trayi Vidya and who is not only brought into being but also 
E. E by Infinite Nature as the Universal Cow named Viraj. In the three strides 
-of the Calf or the Cow, of Vishnu or the Sun, are comprehended the three categories 
| of forms created by Manas, Prana and Vak respectively. In Vedic symbolim, 

Cosmic manifestation is a Yajíla, having several names, e.g. Visvarıpya Yajfa, 
E E Yajna, Visvadanın Yaja, Sarvabut Y ajfia, $ abasra-Samvatsara Y ajño, ۸۵٤4 
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The One (Aja), supporting Three Mothers and Three Fathers, stands erecti:‏ 


They never can make him weary. 


There on the ridge of Heaven they deliberate about Speech which has know ies 
of the Cosmos and which impels that which is beyond the Cosmos." 


This Mantra refers to Three Mothers and Three Fathers, i.e. three Parental 
Pairs, one each for creating the three categories of Mind, Life and Matter or the 
triadic pattern of creativity. We have discussed under Mantra 6 the conception 
of the seven Lokas comprising the three heavens and the three eatths supported on 
the one transcendent or Unborn Principle known as Aja, Avyaya, Svayambbü, Satya or 
Ekam which is here called Urdhva, “the upper one”. It is not a spatial conception, but 
Urdhva is the same as Nabhi (the Centre), Amritam (the immortal . principle), 
Sthann (the fixed point). In Mantra 6 the one (Ekam) supports the six rajamsi ot 
lokas. Here also the One is said to be the support of three Fathers and 
three Mothers; and is fixed as Axis Mundi, or the Pillar of the Universe, which 
never gives way or falters in time and space (zrdbvas/astbau nemava glapayanti). 
The thtee pairs of Parents meaning the whole triadic cosmos with its count- 
less millions of worlds are unable to shake ot make weary the one which supports — 
them. This idea of the over-all majesty of the undifferentiated transcendent pioni 
ciple is fundamental to the Vedic scheme of cosmology or cosmogony. Baa aman | 
himself is that Absolute Centre or Source ofall creation. : 

10 Griffith—Bearing. three Mothers and three Fathers, single he stood erect : : The 3 
make him weary. l 

There on the pitch of heaven they speak together in speech E but 

pelling. H E : 

Wilson—The one sole (sun), having three mothers and three fathers, stood 
none ever over-weary him : the (gods) on the summit of the sky take d 
language all-comprehending, (but) not extending to all. 
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In the second line of the verse is the idea that the three Parents sit in delibeta- 
tion on the ridge of yonder heaven (mantrayante divo amusbya prishthe). ‘The ridge 
x Of heaven, divasprishtha ox nakaprishtha is the middle point between immortal 
| و‎ - heaven and mortal earth, i.e. between Praya and Bhäta, ot Life and Matter. Mother 
= Earth and Father Heaven meet at that point. They hold counsel with regard to 
4 Bou bringing forth of creation. It is at first a kind of manana or mantra, i.e. 

— manifestation on the level of Mind, and then descending to that of Práza, and Bhita. 

— The subject of their thought is Vak, viz. how the unmanifest L/2& as Praga may 
نچ‎ ` become transformed into manifest Vak as Matter. The manifest Vak is Visva ot 
cosmos of which the Parents have knowledge and which they discuss in their 
"counsel. The unmanifest Vakis the reverse of Visva and therefore called Avisva, 
that which is not the cosmos, i.e. the transcendent principle from which the 
- cosmos originates, That is impelled or agitated by the deliberation of the Parents 
and the entire ptocess of cteation is theteby set in motion. ‘The translations of 
stiffith and Wilson are not intelligible. The relative meaning of Viva and Avisva 


ent (gati) and Avisya ot the Source is stasis (sthiti). We may in this connection 
< of the two other terms, namely, pardrdha and avarárdha as the two halves, one 
E which is identified with Viva (ardhena visvan blumanam: jajána, AV. 10. 8. 13, 
. 4. 12) and the other as the Unknown Half (katamah ardbab, kamsvidardbam, RV. 
17). This conception of the one egg split into two halves forms an essential 


ni of the Paravara doctrine referred to in Mantras 17-19 of this Sukta. 
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The Ageless Wheel Revolves 
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The Wheel of Twelve Spokes does not decay, revolving round the Heaven of 
Cosmic Order (Riza). 
On this are established, O Agni, Seven Hundred and Twenty Sons of yours, joined 


together in pairs." 


The imagery of the Whecl is described above in Mantras 2and 3 and below 12, 
15, 14 and 48. This is the twelve-spoked Wheel of Time, namely, Samvatsara, as 
taken by all commentators. It is decayless and unaging (nahi tajjaraya) and moving 
without friction, does not evet stop, and its revolving force goes on for ever (var- 
varti). It is revolving round the heaven of Riza, that is Parameshthi or the Univet- 
sal. This Time-Wheel is Sürya or Sun which is revolving in the lap of the Universal 
or Rita. The solar wheel is on the manifest plane but it derives its gyrating move- 
ment from the Unmanifest Universal If we may translate the manifest dynamic 
movement as sukla Rajas, then its source in the Unmanifest Principle of Rest is 
named krishna Rajas. Sürya is itself white rajas, but the source of its energy which is 
impelling it on its course is black rajas (RV. 1. 35. 2) i.e. Darkness or the Principle 
of Night (Rzzri) which is the substratum and source of the manifest world (jagato 
nivesanz, RV. 1. 35. 1). 

The dynamism that is behind the revolving Wheel of Time is due to the dua- 
lity of Night and Day, which are both sons of Agni. There are three hundred and 
sixty days and three hundred and sixty nights spoken of as seven hundred and twenty 
sons of Agni (Mitbunásab putrah). Agni is Prajapati whose dual aspect as Heat 

u Griffith—Formed with twelve spokes, by length of time unweakened, rolls round the 


heaven this wheel of during Order. 
Herein established, joined in pairs together, seven hundred Sons and twenty stand, O 


Agni. 
Wilson—The twelve-spoked wheel of the true (sun) revolves round the heavens, and never 


(tends) to decay ; seven hundred and twenty children in pairs, Agni, abide in it. 
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1 Cold (Ghramsa and Hima), as Night and Day (Aborätra) is the toot cause of 

ion which explodes into the dynamism of the universe. On the basis of the 

um Alma vai jayate putrah, each unit of Night and Day (Ahoratra) is a perfect 

. of Agni as the exemplar of the contraction and expansicn implied in creation. 

It is like the going up and coming down of the Wheel (Uderäbba and Nigräbha) ot 
an epitome of the cosmic cycle. 
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Father with Twelve Faces 


| MANTRA 12 
a frat 1538 Ra ate: qx s مزع‎ | | 3 
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FEO Ao FI 


The Five-footed Father, having Twelve faces, is said to exist in the Upper Half 
of Heaven, having wealth of watery-stores. 

These others speak of Him as on high with distant vision, mounted on the Seven- 
wheeled and Six-spoked Car below. 


The Mantra takes up the same imagery of the Wheel of Divine Order pet- - 
sonificd as the five-footed and twelve-faced Father who exists in the Upper Half " 
(Para- Ardha) and whose name is Purishin, i. e. wealthy in watery stores. The Father 
is the Year, Samvatsara, with five seasons of seventy-two days each regulating 
its movement. The twelve faces are comparable to the twelve-spokes of Mantra 
11 and typify the twelve months of the Year, each one of which is a changing unit ` 
of Time. All the climatic appearances witnessed during the year from month to 
month are compared to the twelve faces of Father Time. This corresponds to the 
idea of the Twelve Adityas. 

In the second part of this stanza two ideas require explanation. "The first is 
the conception of Parardba which signifies the unmanifest source in relation to the 
Avarardha which is this cosmos, as we have just explained under Mantra 11. 


The word Puwrishin occurs several times inthe Rig Veda, e.g. the monsoon 
winds coming from the ocean and bringing rain called Purzsbinah (i.e. rich in waters) 
(RV. 5. 55. 5). This is a reference to Parameshthi, Lord of the Ocean of Rita or — 
the primeval flood. The idea is that of Parameshthi as the Universal and Sûrya 


12Griffith—They call him in the further half of heaven the Sire five-footed, T 
forms, wealthy in watery store. ` 
These others say that he, God with far-seeing eyes, is mounted on the lower seven- 
six-spoked car. x 
Wilson—They have termed the five-footed, twelve-formed parent, Purishin 
further ENCE of the sky : and others have termed him Arpita, when ang the h 
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[ndra as the individual being symbolised as Father and Son, as clearly stated in 
Satapatha (sa parameshthi Indram putram abravit, SB. 11. 1. 6. 18). Samvatsara 
as Sürya or son (pura) is moving with its five feet in the lower half, but he as Father 
his abode in the upper half, the unmanifest universal or ocean of Riza. Elsewhere 
s is said that en took its Bir from ine ocean cs samudra la oa 


Es Agni is 5 Satya E lads for its life on Rita or Soma or Parameshthi ot the 
cean which is churned to produce the Vadavagni, ot the fiery i which lives 


The conception of Rita ot the region of Parameshthiz, the universal as the 
bstratum of the manifest world is basic to Vedic cosmogony andis the fountain- 


1e dge to possess. seven wheels and six spokes, which is an AE dcs 
applicable to the solar car. The idea of the seven wheels (sapta chakra) has been 
ained above under Mantra 3. The Father of five feet and twelve faces is 
saying what others alternatively state as having seven wheels and six 
h referring to Time or Samvatsara. Both statements form part of the 
time, Kala Vada. Sayana translated upara as Samvatsara. 
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Upon this revolving Whecl of Five Spokes, all the worlds are supported. 


Although heavily laden, it never gets hot-axled. Its nave has from ancient times 
remained unbroken.3 


In this Mantra the imagery of the Time Wheel is continued in even more 
explicit terms. The Wheel is said to have five spokes (pañchara) which invokes the 
various Pentads of Vedic symbolism. The Brahmana writers often mention 
the basic constitution of the cosmos as a Pentadic Yajfia (pañkto Yajñah, SB. 1. 5. 2. 
16, 3. 1. 4. 20; GB. 1. 4. 24; AB. 1. 5, 3. 23; etc). The Aitareya B. clearly states 
that there are many groups of five, e.g. the five Pasus (animals) which exemplify the 
five-fold Yajña (fe yat panchanyad bbutva &alpetam tasmad abub pankto yajfüab, panktah 
pasava iti, AB. 3. 23, GB. 2. 3. 20). Obviously with reference to the Time Wheel 
as Samvatsara, the five spokes are the five seasons of 72 days each (pañcha ritavah 
samvatsarasya, SB. 3. 4. 4. 17, 2. 5. 2. 16). But the Wheel is the archetypal pattern 
of the whole cosmos in which the five modalities of Svayambha, Parameshthi, Surya, 
Chandra and Prithivi represent the five spokes of the revolving Wheel. It is the 
great Paficba-rátra sacrifice of Maha-Purusha Narayana (Purusho ba Narayano akamayata, 
ati tishtheyam sarvani bhitani abamevedam sarvam syamiti, tametam purusbamedbam pañcha- 
rátram yajñakratumapasyat tam äharat, tenäyajata, SB. 13. 5. 11). It is clearly stated 
that the Samvatsara is the image of the Creator, andas creator Prajapati is five- 
fold, so is Samvatsara (sa aikshata prajapatib, imam va atamanah pratimamasri&sbi yat 
samvatsaramiti, tasmadabub prajapatib samvatsarah ityatmano hyetam pratimam astijata, 
SB. 11. 1. 6. 13). It is also stated in continuation that that Prajapati was named 
Parameshthi, the universal ot Mabat principle of formless manifestation. His 


13 Griffith—Upon this five-spoked wheel revolving ever all living creatures rest and are 
dependent. Its axle heavey-laden, is not heated ; the nave from ancient times remains unbroken. 
Wilson —All beings abide in this five-spoked revolving wheel ; the heavily loaded axle is never 
heated ;its external compact nave is never worn away. 
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Father was $vayambhg, the Unmanifest source of creation; his son was Indra, i.e. 
Sürya and his two scions were Agni and Soma, Agni as the Eater of Food, Annada, 
and Soma as Food, Anna. These five are the deities of the Wishfulling Yajña con- 
i ceived by Prajapati in his Mind and therefore, tightly named as Kamapra (ta và etah 
= Pañicha devata ¿na kamaprena yajfienäyajanta, SB. 11. 1. 6. 17-20). 
2 k: The same phenomenon holds good in the human body, which is a Yajña 
` s وہہ‎ Yajñab, SB. 3. 1. 4. 23) and which is truly constituted of as many Pentads 
P. as there may be in the cosmos, e.g. the five Pränas, the five organs of sense, the five 
organs of action, the five sheaths (pañcha kosa); these are verily the spokes which 
support the Wheel and by their turning produce the rotation which is the Life of 
the Wheel. A wheel is the symbol of movement (Parivartana, Gati). ‘The wheel 
is dead if it does not move; when the wheel moves, it carries forward the burden 
of that which is conceived in the creative scheme of the cosmos in terms of move- 
ment. All that comes natutally within the field of force generated by the wheel, 
the Cosmos itself is the Gaint Wheel which is revolving for ever under the pressure 
of the dynamic Time Principle which is symbolically spoken of as the Horse yoked 
— tothe Wheel. In plain words it is said several times, e.g. in Mantras 2, 13 and 14, 
— — that all the countless worlds are supported on this revolving Wheel. 
The third part of the stanza is beautifully worded in an almost modern scien- 
- tific terminology stating that the wheel bearing the burden of the cosmos is ovet- 
laden (bharibharah), but in spite of that it is never hot-axled (nikshastapyate) ot be- 
E smoky due to friction. All movements within human experience on the 
plane of matter generate heat because of friction, but in the Cosmic Wheel whose 
, navel رر‎ or centre (hridaya) is immortal and linked with the divine Creator, there 


MANTRA 14 


qti ws f fua ١+ aa ٭و‎ {ERT | 


Her 3 انت‎ afirma الات‎ Fran N 
— o do ۷۱ 


The Wheel revolves, unwasting, with its felly. Ten Horses draw it, yoked to the 
far-stretching Car-pole. 


The Solar Eye encompassed by Rajas, moves : on him are supported all the worlds. 


This Mantra continues the symbolism of the Cosmic Wheel (Jagat Chakra, 
Atmänanda) which is described as undecaying (ajara) and furnished with a felly 
(nemi) which is the same as the encircling Mandala ot the principle of Tejo Mandala, 
the aura of Light which is symbolised as the Sama Veda (sarvam tejah sama-rüpyam 
ba Sasvat, TB. 3. 12. 9. 1; Samamayam tejah, GB. 1. 2. 9.). The Wheel is revolving 
(vivävrita). It may be noted that the cyclic movement is denoted by several terms 
in the Rig Veda, e.g. dvartamana (RV. 1. 35. 2), parivartamana (1. 164. 13), and 
vivartamana (1. 164. 14). If one likes one may enter into philosophical subtlety 
to extract different implications of these terms, as Atmananda has done to interpret 
the last as referring to the doctrine of Vivarta as against that of Parinama. But we 
think it better to keep off this line of argument. 


The second quarter of the verse contains an important statement, namely, that 
the ten are beating the Recumbent (tana). Griffith translates it as the “far-stretch- 
ing cat-pole' and Wilson following Sayana, as the “upper surface? (upari vistrita bhiimi). 
Sayana, however, also gives the meaning of the expanded car-pole. Atmananda in 
his usual manner refers it to the Brahma doctrine (Zrdbva Brabma-Vidya). But the 
teal meaning as enjoined by the Rig Veda itself can be understood only with re- 


U Griffith—The wheel revolves, unwasting, with its felly : ten draw it, yoked to the far- 
stretching car-pole. 
The Sun’s eye moves encompassed by the region : on him dependent rest all living crea- 
tures. 
Wilson—The even-fellied, undecaying wheel, repeatedly revolves ; ten united on the upper — 


surface, bear (the world): the orb of the sun proceeds invested with water, and in it are all beings — 
deposited. 
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es ` ference to the Ustána doctrine. Once Sürya is called Uttänapäda, which creates 
EC the Earth (Bhzrjaja Uttanapadah, RV. 10. 72. 4). The second reference to Ustana 
E is for the Earth as here; the third reference is to both the Parents, viz. Father 
b Heaven and Mother Earth being recumbent to each other, like two inverted Bowls 
facing each other (w/tanayoschamvor-yonirantah, RV 1. 164. 33). There is one Yoni 
in the Mother and one in the Father, and when the two combine to form 
a single womb, the Garbha is produced. In this Mantra the word U7/aw is fot 
the Earth, symbolising the principle of Motherhood and lying recumbent 
to receive the Seed of the Father. The connection between this line and the 
previous one is obvious, viz. the Rishi, thinking of the revolution of the Wheel 
and of its Mandala ot Nemi, is led to think of the two principles which constitute 
_ the centre of the Wheel or the Circle, and the periphery, the former as Father and 
_ the latter as Mother. The Centre is the symbol of the principle of Rest and the 
Mother of Motion, for it is only the oscillating circumference which is the measure 
És E of the expanding Circle, Mata (= Measure ot Matra). The Father deposits the 
۱ germ in the womb of the Mother, but it is the Mother who determines the measur- 
ing units of the Babe; for example, the measure of the ant and of the elephant is due 
| E uD the Mothers Womb which acts as the mould for casting the physical form. 


= ln: The question is to the dynamic oscillation of the Mothet-principle which 


wir 


í ctermines these different measutes and also the revolution of the Wheel in different 


ym an identical cause, The question is about the nature and source of that Ener- | 
propulsion. The Rishi answers it in a simple way, namely, that there are ten 
yoked to the Mother which draw the Wheel. Here we take the word Yukta 
tural sense, but who ate these ten Horses > The answer is definite, accord- 

lic symbolism, namely, they ate the ten constituents of Viraj (dasakshará 
. 1.1. 1.22; AB. 6. 20; GB. 1. 4. 24, 2. 18. 6; Mandya, 3. 13. 3). Vira 
ES Mahat ot the Universal, also called Mahad Brahma, or Mabad Yoni i 
. Vii is the same as Parameshthi and the first to be created bv E 


eo Father-principle as stated in the Rig Veda (Zasmad 


/hether as Agni on the human plane, or as Sürya on the 
E pürushab, RV. 10. 90. 5). 


ts of Py ate stated in the Gopatha as (1) Loka (2) Deva, 
3) ) Dis d © Ritu, (7) Stoma (8) Veda, p تا‎ and 


I. VISION IN LONG DARKNESS [ ASYA-VAMIYA ]-MANTRA 14 59 


Vaibhava, p. 227, explaining the ten elements of Viraj as Praga, Devata, Ritu, Dik, E 
Chhandas, Stoma, Prishtha, Sama, Graba and Rishi). EE 
When these ten principles come together, the Self becomes manifest as Life 
in Matter (sambitoyam dtma yajfüapurusbab sampadyate, Ojha—‘Devata-Niir, p. 
51). These ten principles are symbolised as Ten Sisters (RV. 3. 29. 13, 10. 93. 1, j 
dasa Svasdrap) and also as the ten intrinsic powers (dasa svadha, RV. 10. 92. 4). The E 
principle of Loka refers to the triad of Pritbivz, Antariksha and Dyaub which must be E. 
present for Praga taking a material body. The Rig Veda itself says that as soon as 
Viraj produced its Purusha the latter needed a pair of Dyava-Prithivi (sa jato atyari- 
chyata paschad bhiimimatho purah, RV. 10. 90. 5). Earth behind and Heaven in 
before is the formula of procreation. 


The second element of Viraj is Deva representing the heavenly and earthly 
powers known as Visvedevah ( also Divya Parthiva Indriya, NS. 1.3.) .), which should be 
present at each centre of individual manifestation. 

The third principle is entitled Deva-Ganab, the hosts of Devas, which means F, 
the eight Vasus, eleven Rzdras, twelve Adityas and two Asvins, making a team and — 
constituted as a Chakra of three fellies as it were, joined together by the two Asvins 
and having their source in the thitty-fourth component which is Chatustrimsa Pra- 
jäpati himself, the Unmanifest source of the power of the Manifest Wheel. 


The fourth element of Chhandas or rhythm is self-explanatory, which skould 
be present as the basis of the movement of the Cosmic pendulum. It is well said x 
that cosmisation is rhythmisation. The three metres, Gayatri, Trishtup and Jagatt, ad 
of which Dirghatamas speaks later in this hymn, are but symbolical statements of 
the underlying cosmic measured and regulated movement. 


The principle of Dik ot the cardinal points refers to the fourfold pattern of the 
Cosmos (chatushtayam va idam sarvam) as exemplified in a number of tetradic groups. 


The principle of Rity is essential for manifestation of Praga. Agni is found ۔‎ 
in two forms, namely, 7//a and satya; each unit of rita which has no centre ot fixed — | 
point and is therefore, formless, must become integrated into an ordered system - 3 
which then makes up the 7//z, the season or the proper fisture of time when the w. 
energy can become effective. Each potential source finds its fulfilment or giv s 
expression to its hidden possibilities in its appropriate z//z. The ripening ofthe ` 
seed in the fruit or in the Father and Mobs principis is governed by ha & m > 
law of Ritu. 


The principle of Stoma signifies "ee Life is Prana ¿an 
from a spark to burst into full conflagration. Unless it has the quality o $ 
it will not be able to keep together in its own centre the Praga that is being. pro 
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= “every day. The Soma doctrine is related to that of Vashatkdra, that is the mani- 
= M festation of the centre comprised of the activism of the akshara “devas, Brahma, Indra 
3 and Vishnu into five other concentric sheaths, known as /rzvri£, pañchadasa, ekavimsa, 
- saplavimsa and trayastrimsa Stomas, which symbolise the five physical sheaths of 
matter round a Pranic centre. Vashatkara is spoken of as a divine chalice, a deva- 
F g patra in which the Pranic energy is contained (Prago vai Vasbat&arab, SB. 4. 2. 1. 29). 
2: Tt isin fact the same Prapa principle becoming concrete as Yajfa through the S/omas 
ا‎ F (Prana vai Stomäh, SB. 8. 4. 1. 3; yadu ha kiñcha devah kurvate stomenaiva tat Kurvate, 
= Jajo vai Stomo yajiienaiva tat kurvate, SB. 8. 4. 3. 2). 
- — The eighth component of Viraj is the principle of Veda, which is the symbol 
= of Tray: Vidya, the triadic doctrine on the one hand and of the Rishi principle on the 
other. The Rishis are defined in the Sarapatha as the Pranic energies which exist in 
- the beginning of craticon as Asaf, and then diversified as Seven in the manifest world. 
The ninth element of Viraj is the Hotraka, namely, the four or seven priests 
. essential for the performance of Yajña. 

The tenth principle is that of Indriya ot the instruments of Pränic manifesta- 
tion through which Indra (=Madhya Praga, SB. 6. 1. 1. 2.) functions in the cons- 
ch lous state. 

E e there. is Motherhood, these ten essential elements oe ہہ‎ 


E: The: third patt of this stanza M to the Eye of Sürya, moving with the 
po 0 Rajas or as being encompassed by the Rajas or the Lokas. The Eye of 
` is Sürya himself as functioning i in the conscious or manifest world and the 
a by which it works is said to be rajas or the principle of motion (cf. RV. 
35.2 3 Krisbyena rajasa vartamána)). The Sun is at the midpoint of the con- 
Scious and S -conscious worlds, namely, of mrityn and amrita (nivesayann amritam 


| os of trayi vidya (tayi và esha vidya EO SB. 002 Dy. and 
of as the Great Eye of Varuna, Mitra and Agni (chakshurmitrasya 


oe 
S 


Š Sürya is the visible Eye of the transcendent Creator (chakshoh szryo 
in the Eye as being the symbol of the triadic pattern of 
hree portions, white, black and red (+rivrid vai chakshub 


1 of Prana as contraction and expansion. 
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Of the Seven Sakañja Prāņas, the Seventh is named the Single born (Ekajam). The Six 
are twins, the Rishis born of the Gods. 

Their sacrifices are ranged, cach in its proper position. Modified in various forms 
they move on a fixed substratum (stlizze).15 


The Mantra describes the seven Sakañja Pranas, i. e. the seven diver sified pranic 
energies from one original source which are known as the seven sages (sap/a viprab), 
ot the seven differentiated Rishis (virzpasab risbayab, RV. 10. 62. 5), or the seven sons 
of one Angiras (10. 62. 5), or the seven sons of Agni (Ze añgirasah sumavaste agneb 
pari jajüire. The Asat principle which preceds the Saf or the manifest cosmos 
is explained as the Rishi Prana. Alone it does not create and therefore, becomes 
differentiated as Saf. ‘These are also referred to as the seven divine Rishis (Rishayah 
sapta daivyah, RN. 10. 130. 7; VS. 34. 49; also as devaputra risbayab, RV. 10. 62. 4). 


Of these 5۶7 Pranas represented as the seven sages, the seventh is said to 
be e&aja, born of One. He is the eldest brother who becomes seven, and the One is 
the transcendent unborn referred to as Aja and kimapisvidekam in Mantra 6. It is he 
who upholds the other six brothers. This seventh brother is also referred to in 
RV 10. 99. 2 where Griffith explains it as Septimus and thinks that it was probably 
intended as the name of some Räkshasa or demon. The RigVeda rather speaks of his = X 
intrinsic powers (Saptathasya mäyah), which Indra with his Marut companions ` Ep ce j 

C 


15 Griffitb—Of the co-born they call the seventh the single-born ; the six twin pairs are -33 

called Rishis, Children of Gods. i ES E 

Their good gifts sought of men are ranged in order due, and various in their form move For 

the Lord who guides. E ا = سیت‎ 
Wilson—Of those that are born together, sages have called the seventh the single-bo! m 

are twins, and are moveable, and born of the gods : their desirable (Properties), place ed sevi 


their proper abode, are various (also) in form, and 1ئ‎ for (the benefit of 
stationary, +š : 
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Gane i.e. occupying the same nest) and with his younger brother Vishnu 
conquers ot brings under his sway. We think that the meaning of Saptatha is the same 
. 164. 2 and 10. 99. 2, namely, the eldest of the seven Brothers or sons of Agni 
1 Bing to the triadic pattern is Mind E the paner six brothers being 


E ot Bhita is fightfal NI S. has to be brought under control 
ndra. : 

The symbolism of Sakanja Pranas is explained as the sapta-Sirsháh Pränas, viz. 
two We two ears, two nostrils and one tongue. This is alright so far as the 


Ax. n of Motherhood (prithivyih sapta dhamabbib, RV. 15122: 16). 
er substratum CM which the seven Pranas function is the pane ee of 


rr 


in Each Man 


(The Hundredfold Beauty) 


Mind-Born Woman 


gri University Haridwar Collection. Digitized by S3 Foundation USA 


SAT. m... JT m. 1. AIN a a tpe m a tme dI S wa 
en z € A : —— Tas کے سے چرس سس وش‎ 
کر مج ہی رٹ شو ہے کے‎ a v. € > e , س تہ‎ u ipli ass. 
B سے‎ 


Y S 
و 3و‎ p ha E 
PESA PA YS کا‎ "Nell E 


_MANTRA 16 


fert: 60181 93 ga are: 8 89 JIT: | 
a gm vine کت‎ 


-x0 do TITULUM I 


They told me hee were males, though truly females: he who has eyes secs Eu the 
blind discerns not. | 


The son who is a Sage comprehends this : he is in wisdom his 0ھ‎ ras Su 
knows them rightly. is | 


Griffith says.that the * meaning is obscure ane Wilson obsetves that “his is 
a piece of grammatical mysticism’. Only the first foot of the stanza is significant; 
the rest three ate merely laudatory. The idea is that basically each individual is 
androgynous, half male and hal£ female, which in later Sanskrit is known as. Nara- 
nari-maya-deva or Ar dhanárisvara (Manasollasa, vol. 2, p. 64). Originally, it was E 
a Vedic idea to conceive of the world as comprised of Agni and Soma (Agnishomät- ` 
makam jagat) and of each living person as Aguishomiya pau (SE! 1; 2: 4. 4 11; 
9. 5: 1. 25; also see my “Vedic Lectures’, Soma- Vidya, jp» ON) J 


Agni is not exclusively Agni; and so also is Soma, but each. Agni: carries s 
in its womb the Soma principle and so does Soma. In fact Agni is Heat (ebra isa) | 
and Soma is typified as Cold (Hima) and as. stated in eie ۸26 Veda, Dom of them 
atc two forms of Agni (AV. 13. 1. 46). 

The Rishi puts it rather in à flamboyant style : "Those وٹ‎ ate ‘spoken oa as 
males are females, and vice versa, those who ate overtly fémales are: covertly males. | d 
This is a truth Which holds: good both on the plane | of biology. and psychology. ھا‎ 
If we may be allowed-the use of modern terms these ate the principles of anims and 
anima, the male and the female psychic principles SS The harmones 4 nd | 


if 


ESPERE 
نے‎ = ٣ dx 


Hs "G; iffitb— They - tcd. me. ae were ماس‎ 2 truly Geile : he who ha hath eye i 
sees: this, the blind discerns not. — a 
Thes son who is a sage hath comprehended : : who knows this rightly i is his fath 
Wilson—They have called these, my virtuous females, males: he who has 
the blind man seeth not : he who is a sage son understands this, and he who discri te 
father of the father. muc 


CC-0. Gurukul Kangri NEST 1٤ 


THE THOUSAND-SYLLABLED SPEECH [ FERIT arm] 


enzymes of the testis and ovarics are relatively present in greater or lesser degree in 
evety biological centre and a very subtle scheme of genetic composition has been 
devised by Nature through the single life-principle bifurcating as male and female, 
which although separated on the conscious plane of matter, still retain their ‘marriage’ 
or eka-yonita on the plane of Praga and Manas, i.e. Life and Mind. In the dream 
state each man creates his woman and so each woman her man. 

This is in fact the doctrine of Brahma creating his mind-born Daughter and 

falling in love with her to which the Puranas refer as Brahma-Satar ipa or Brabma- 
= Sarasvati doctrine (Cf. ‘Matsya Purana’, Ch. 3.51). 
E Reis the same as the splitting of the single primeval egg by its inherent self- 
potency into two parts as Father and Mother, Male and Female (5/77 +2 pam ardhama- 
karot, ardhanı purusha rüpavat, Matsya. 3.31). These two progenitive principles are of 
composite nature, traceable to a single source. That single source is the Creator 
himself symbolised as Brahma who meditated in his heatt to discover a creative 
Optimum and then by auto-fission created Sävitti, Sarasvati or Satarüpä as His 
- Female Energy. Each Female in human, animal, or plant kingdom is an aspect of 
: ptus Satarüpä (Satarüpa cha sa khyata savitri cha nigadyate, Matsya, 3. 31). 


The Kama motif is at the root of this pair, each of which is fotced to find its 
= opposite centre like the two poles of electric current interacting and pulling each 


+I 


Other. This happens because each woman carries within her the male counter [adt 


10. 129. 4). The shaft of love which 72 the heart of Praiäpati 
treated er is SH the dart bs is DN the hearts of all biological 


pes E ا‎ 


I. VISION IN LONG DARKNESS [ASYA-VAMIYA]-MANTRA 16 65 


Griffith says that the Mantra is not very intelligible, but his translation may be 
given before we try to explain it : 
۱ “Cast down thine eyes and look not up. Mote closely set thy feet. Let none 
f see what thy garment veils, for thou, a Brahman, hast become a dame." 
| Here the two pairs of words adhah and upari have the same meaning as adhah 
| and Ardhva in the case of the cosmic Asvattha in the Gita (15. 1) and of ärdhva and iba 
in the Purusha S äkta (10. 90. 4). In all these places, zrdhva is the centre of Pranic < 
creation and adhah is the outer world of material manifestation. The Mantra says ; 
four things :— 
(1) Do not look up in the Pranic source (Maas? srishti), for there the male 
and the female existed as undifferentiated, but if you look to the level of the Pañcha 
Bhätas, there you find the two forms have separated. 


(2) You bear yourself well on the two feet, implying that the two aspects of 
Praga which exist separately in the male and the female forms have got to become 
united like the two banks of a river by crossing from one to the other (sazz/arazz bara). 
The word padaka ot feet is symbolical of bhäta ot prithivz, i.e. the material bodies of 
the male and the female (paedbhyam bhiimih RV. 10. 90. 14). 

(3) Let none see what thy gatment veils. "This is said about the female form 
concealing the male inside her outer gatment or the physical body. 

(4) Brahma has assumed a female form in your person. This is said of a 
male who is openly a man in the physcial body but in reality carries a female in his 
inner being. Brahma who was personified as the male creator, himself became a 
woman as Sa/arzhá, and that phenomenon is present in all biological manifestations. 
Brahma is the symbol of fire and the woman is the symbol of Soma. It was the single 
principle of creative Fire known as Abbiddha Tapas ot Agraja Tapas, the primeval Heat 
which became transformed as Heat and Cold, or Rita and Satya (or Water and Fire). 


The second quarter of the Mantra says, ‘he who has eyes sees this; the blind 
does not discern this phenomenon.” Here it is not physical vision or blindness that 
is intended, but vision in the region of Prana is spoken of as ‘sight’ and vision inthe — E 
Bhitas as ‘blindness’. This is the same as stated in the Gita( ya nisa sarvabh itanam, 2. ای‎ > 
and in the Devi Mahatmya (divandhah praninah Rechid ratravandhas tathapare, 1. 35). 

The son of a Poet who himself is a Poet (kaviryah putrab), i.e. whose vision ` 
transcends the material world truly knows this secret and in his wisdom is the ._ 7 
son of his father (pitushpitd). Here the son is Indra, the principle of Mind (yo jäta — 
eva Pratbamo manasvan); his father is the universal Parameshthi, whose father 1s 
the self-existent Svayambbü. In Parameshthz or the Universal Rita is the bifur ation 
of Father and Mother as stated in Mantra 8, but in Svayambhä they are ous E 
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MANTRA 17 
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—A oO Jo 2125412011 
A Beneath the Upper Realm, above es lower One, the Cow has appcared with her 
` Calf tethered to her foot. 
d Wither-going, to which Half has she departed, where calves she ? Not amid this 


- The last Mantra of the Ardhanari$vata is like a prelude to the doctrine of 
Para and. avara, elaborated in Mantras 17,18 and 19. This Para-Avara doctrine is a 
= gnificant item of Vedic thought in which the immortal] world is the upper one and 
* the mortal creation is the lower one. We have just mentioned the two terms 

E diu and ‘adhah’. The immortal heavens and the mortal earth, the centre and 
° the > circumference, the Hridaya and the Mandala, the Yajusha Purusha and the Rik- 


Sar aman | a; all these E bo a varied symbolism, the same basic idea, 


way . Beneath the upper realm and above this lower realm, there is an 
nediate point called Naka Prishtha ot Divas prisbtba, which in modern term 
= xplained as the midmost point of consciousness where the conscious and 
sub-cons jous states pass into each other. 


cture where the Martyaand Amrita ate coming into contact appears 
t Calf. The Cow is Virgj or Universal Nature and the Calf is Sürya, 
an in ttiadic manifestation. As we have explained above, 
ow which has created millions and billions of Süryas stand- 
ent which ultimately form part of the one gs Sürya 


i anrea realm, aoc this lower, bearing her calf at foot the Cow 
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who was the Calf of the Great Mother and who has assumed the many names. and a 
forms, that is, become a Calf for each Cow. As soon as the Cow measures out by 
her foot stepe. the Calf follows and accompanies het as a matter of course. The ` 
word pada symbolises movement and is spoken of here in her two aspects of Rest = — 
and Motion (Dada bibbrati and ndasthat). = = 


The Cow is said to be Radrichi, *whithetwatd bound’, i.e. toa minos in unknown ` 
destination which is explained here kan svid ardba, same as katama ardha, the Un- | 
known Half of the Atharva Veda (AV. 10. 8. 7, 13). The lower half is visible as ` 
creation, as the cosmos, —ardhena visvam bhuvanamı yajana—the address of the other 
half is unknown, for it has left no sign here. 


The doctrine of y#tha or Herd is mentioned here. The cosmos is the Herd E 
and the transcendent Being is EAam. We know that the. Cow Visvarapa or Viraj, - % 
is fecundated in the Universal or Parameshthi by the Sire, the Bull, Svayambha and 
from their union this Cosmos which is an enclave of all the celestial and earthly | 
powers has come into existence. The Sanskrit terms y#tha and Gana found in the 
Rig Veda are synonyms and they refer to the entire team of differentiated Devas 
whose Lord is Gagapati or Brahmanaspati or the Universal. 'This imagery may be 
understood through Puränic symbolism. The Gayadevas appear in the region of 
Sürya which comprises the Vasus, Rudras and Adityas as symbols of Tray: Vidya. ——— 
He is the same as Rudra and the triple world of Prizbivi, Antariksha, Dyaub known — — 
as Rodas? is the region in which the presiding deity is, Rudra and in which the ardha- , ; 
nárisvara form of Rudra is the central fact of Life, i.e. the birth of Prana or the lê d 
cell by the union of the two parents or by virtue of the ardhanarisvara principle. E 
Now Rudra is well known as Gayapati, the Lord of Ganas or Pramathas, which i is Gu 
same as yitha. 2 


The great Cow toams in the upper regions where she has her pasturage, , an d 
after being sired by the Bull the Dame delivers the Calf which is this Su or 
Cosmos. ` 


MANTRA 18 
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Bencath the Upper ra and above the Lower One, who knows the father of 


this Calf ? 


The doctrine of Para-Avara is restated here. According to the definition, 

Dyauh Pita Pritbivi Mata, Heaven is Father and Earth is Mother, Sürya is Father 
E purposes of this Mantra. In the Vedic cosmology of seven Lokas, sapta dháma, 
e ate two pairs of Parents, namely, Svayambbz and Parameshthi as the Universal 
nts and jzrya and Prithivz as the individual parents for each manifest cosmos, 
of them having an antariksha ot a midpoint where the two meet and mate for 
eation. In Mantra 17 we have the Parávara doctrine stated with reference to 
iversal patents and in Mantra 18 with reference to the manifested parents. 
region of Sarya and Prithivi ot Rodas? i.e. the world of Rudra, Sürya and 
epresent the ardhanarisvara a form. Here Saya is Para and Pr ithivi is Avara, 
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then is the parentage of Mind ? "The Rishi takes up a challenging tone and says 
that those who compose the Mantras or as poets leave their thoughts in the verses, 
let them declare if they know the mystery of the Mind, which is a God and is the 
greatest of all gods. We do not know if a higher assessment, a more lofty enuncia- 
tion of the powers of Mind is found elsewhere. ‘The conscious, sub-conscious, 
unconscious and collective unconcious, and whatever else modern teachers of the 
mysteries of Mind may formulate, this great secret remains still the dark region of 
our knowledge, and he verily may be said to be endowed with vision who can see 
in this long darkness. Each one of us here is as it were a blind Dirgbatamas. 
Who has known ? Who has said ? This kind of style is used in the Rig Veda 
where higher metaphyscial points of the secret doctrine are on the fotum. 


The principle of Mind is the same as Manu who was the Axchetypal Praja- 
pati and who is identified with Sürya as his son, namely, Vaivasvata Manu, the Pro- 
genitor of human race, whose thousand rays have descended into each individual 
centre as the individual Mind. The cosmic Mind is Vijñanma and the individual 
Prajfüdna, the formet is thousand-syllabled, Sabasrakshara, the latter as of measured 
syllables; the former is of a thousand spokes, sahasrara, and the latter of a single 
spoke or three spokes (/ryara), the former is a lotus of thousand petals, sahasrara dala- 
padma and the latter but a single petal of that cosmic Lotus. The former is thousand 
rayed, sabasrázií4, and the latter is a single ray of that resplendent Surya, which 
is Brahman itself. These ate all two aspects of one and the same Manu 
Prajapati who is graphically described as covering these various aspects of his 
power as Agni, Indra, Prana and eternal Brahman (E/ameke vadantyagnim manu- 
manye prajapatim, Indrameke pare pranam, apare Brabma Sasvatam, Manu Sm. 12. 
123). 

Such then are the depths of psychology awaiting to be gauged in order to 
understanda whit of Mind’s mystery which the Rishi here identifies with Divinity. 

Indeed, all the Vedic gods would find their source and culmination in the 


one principle of Mind which is sometimes symbolised as Äditya or Sun, spoken of 
as the personification of All-Gods, Sarva-devarva. m 
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MANTRA 19 
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Those that are coming below, they say are going up ; those that are going up, they 
€ all komne below. 

oot ha O Indra and Soma, what you have made, Steads bear with the power of Rajas, yoked, 
er i were, to the Car-pole.!° 


The same doctrine of Para and Avara is continued. The parardha is becoming 
rdha and. the avarardba is returning to merge into parardha. This is the cycle 
me and of Creation. The immortal heaven is creating the mortal earth and 
ortal: earth returning to its immortal source. The word arvinchah, “coming 
; posters to the downward movement of the wheel (migrábha), and paränchah, 
n ‘up’, t to the upward movement (udgrabba). The implication is that the ascend- 
de carries within itself the potentiality of descent and similarly the descend- 
must t rise up again. This i is the Law which makes up the rhythmic move- 


| ranch [or the tree is known as sat ۶۸۸7 and parak as the asat Sakba. 
abolism | applies: to Matter and Präna respectively. Manifestation in 


tegard as the reality, whereas‏ ار و wet order but which‏ ھ0 
ifestation‏ 


E E riui paramamiva jana viduh 
ante e fe Sakhamupasate GAS HQ) 21) 
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termed nding; they have also termed ascending ; 
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(Griffith) : “Men count, as it were, a thing supreme non-entity’s conspicuous branch; — 
and lower men who serve thy branch regard it as an entity.” | < 

Here the two branches are named as asa? and sat, where asat, as explained in — 
the Satapatha, refers to Prana : ‘Asaf existed in the beginning. They asked what 
was that Asat? (They replied) the Rishis, verily, in the beginning were the Asaf. 
They asked : who wete those Rishis ? (The reply is) that the Pranas were the — 
Rishis. Because the Pränas desiring to create All This (the Cosmos), exerted and ا‎ , 
performed tapas, therefore they were known as the Rishis’ (SB. 6. 1. 1. 1). — 


The other branch is named the Sat sakhd, which is, what the avaras say about 
it, implying that it is the lower branch. 


This doctrine of 74527 and Sat is elaborated in the Rig Veda (RV. 10. 72. 2-3, 
devananı pirvye yuge satah sadajäyata). That is, the existent creation emanates from the 
non-existent and that was the ordinance in the primeval divine ages. 


Griffith's rendering is off the mark and so also of others cited by him in his _ 3 ^ 
footnote : “The stanza may be rendered, in accordance with Professor Goldstücker’s 
interpretation (O. S. Texts, V. p. 384) : Some count as it were supreme this branch 
existing, non-reality; But some, inferior, deeming it reality, adore thy branch : ^ ۰ 


that is, in Prof. Goldstücket's words : “Some people think that the existing branch 25 E: 
(i. e. the existing Vedas—compare verse 20), which is not że reality (asaź), is, asit —— 


-p 


were (iva), the highest (paramam) Veda; on the other hand, those (people) inferior 
(to the former), who believe that it is the reality (sa), worship thy branch (EG E 
those later Vedas).” Professor Ludwig suggests the reading apare, others, instead " 
of avare, inferior; in which case the meaning would be that different men entertain ` < | 
different opinions regarding the relative priority of the existent and the non-existent. ` i 
My version in the text follows Muit’s rendering which was partly suggested b E : 
Prof. Aufrecht.” E : 2 
The asat and sat correspond to para and avara, to braga and bhita, to #rdbva and 
adbab respectively. NU 
The second part of the stanza says that Indra and Soma have creat ed th 
relative divisions of the upper half and the lower half. Indra or Surya is t 
` bol of the Father-principle and of heaven and Soma of the Mother-prin 
carth or Matter. They pull together like two oxen drawing a sing 


Their power or the force exercised is the rajas which is twofold, 
krishna rajas and sukla rajas, moving together like the two wheels (vivartete a 
kriyeva, RV. 1. 85. 1; A krishnena rajasa vartamanah, 1. 35. 2; abase 


unam cha vivartete rajasi, RV. 6. 9. 1.; also krisbua and rusad ar 
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the two rajas forces one turning east and the other opposed to it, RV. 10. 37. 3; 
Bo, I lines; 8. 43. 6). 


E ` The two forms of rajas symbolise the twin principles of rest and motion, the 
E black or dark signifying stasis (s/5//) and the white stands for movement (gat). 
Es They produce the mutual tension by which alone the pulls towards the centre and 
away from the centre are exercised. Without this duality the chariot of the Sun- 
god would not be able to move. In Rig Veda (3. 40. 8-9) there is again a reference 
to the two extremes, namely, far and neat, pardvata and arvavata, between which 


Indra functions. 


There are many other forms of this basic duality mentioned in the Vedas and 
in later literature, to which Coomaraswamy has drawn pointed attention 


"The notion of a single principle that faces in two opposite directions, that, 
— namely of the Janus type in iconography, is thus extensively developed in the Rig 
Veda, e. g. X. 5. 6, where Agni is stationed “at the parting of the ways’ ( patbám 
visarge), that is of course on the threshold of the gate of the worlds (/okadvára). 
ES Amongst the consequences of such an opposite orientation of light and dark worlds 
== = we may note, for example, “Those that come hitherward (ar vaichaß), ¿hey call 
k: ` departing” (parachah), RV. 1. 164. 19, and “What incantation the Angels pronounce 
i E = forward (avastat) that Titans pronounce backward (parastáf), JB. I. 125, analogous 
2 to which i is the pulling of the Devas and Asuras in opposite direction at the Churn- 
f the Ocean, and it should not be overlooked that such an opposition of the 
ing principles is indispensable for creation. From the Karmakända and the 
tiya point of view, the auspicious motion is forwards in a rectilincar sense; 
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cited BG. II. 69, “That which is night of all the beings is for the truly poor man 
(samnyasin) the time of wakening; when other beings are awake, then it is night 
for the seeing Muni," cf. “the Light that isin you is darkness," and the discussion 
of sushupanam in section 6 above, tecalling that sushupta, “Deep Sleep”, is contrasted 
in the JAänakända with the “Waking State" of consciousness, as superior to 
inferior. 

f "It is important to observe, at the same time, that the “opposite direction? 
is not a backward one, but onward (TS. VII. 2. 1. 3. prag iva hi surargab). The Way- 
farer, whether he continues on the devayana or lingets on the pitriyana, is always 
thought of as following up the circle of the Year, he does not turn about leftwise 
to go backwards (incantations are repeated backwards and widdershins movements 
made only in black magic); any such backsliding (avasarpana as contrasted with 
atisarpana) would involve, not the desired integration (samskarana) but a disintegra- 
tion (vikarana, Visramsana). It should bé added that the circumambulation of the 
Year which represents the individual's pilgrimage envisaged as if taking place on a 
given level of reference, a single “word” (/o&a), can be regarded from another point 
of view as a movement outwatds ( pravritti) from the centre towards the citcum- 
ference and conversely (wivritti) this motion following first a downward and later 
an upwatd course on a continuous spiral centred about the axis of the universe; 
the points at which the spiral cuts successive levels of reference, and in particular 
those planes that represent the ‘seven worlds’, representing the different stations 
that are occupied by this individual principle in the course of its transmigration 
(paribbramana), and modification ((vritti). The Wayfarer in either case, when half 
the circle has been run, ot when the spiral is reversed, moves now in a new and 
opposite direction, “countet-current”. The turning point, so critical in the his- 
toty of the individual, is referred to in religion as a repentence, or even more signi- 
ficantly as a conversion, while in metaphysics, this is the “reversion of the spiritual 
power”, (brabmana avartab) as cited above, of which, dis-passion (vairagya) is the 


sign. (A. K. Coomaraswamy, “Angel and Titan”, An Essay in Vedic Ontology, ` 


in JAOS, Vol. 55, No. 4, pp. 402-4). 
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MANTRA 20 
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| Two Birds, fast bound companions, clasp close the self-same tree. 


Tor these two, the one eats sweet fruit ; the other looks on without cating.?? 


yije c ne e Veda, Friendship extends to Seven a (sapta- 
ab s kba, AV. 5. 11. 9, 10) and these seven steps are the triple manifestations of 
Mind and Matter, the last, consisting of pañcha bbz/as, makes up the seven. 


hile solemnising their marriage, and these are also the Seven Steps taken 
uddha after his birth. The Tree is the Cosmos or the Tree of Existence, 
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Been produced by Me ما‎ of the two wings of Prajapati (RN. 10. 81. 3. p M 

In the Rig Veda we find the conception of one suparna (ekah suparnah sa samu- — 
dra ävivesa, RN. 10. 114. 4) where Purusha is defined as the Ocean (Purusho vai M he 
samudrap, JUB. 3. 35. 5). It is emphatically stated that the sages speak of one — 
Suparia as many (suparnam viprah kavayo vachobbirekam santam babudba kalpayanti, RV. E. ? 
10. 114. 5). Then there is the conception of two supartas perched on the same — — 
Tree as we have here, and also in RV. 10. 114. 3 where it is said that the two ES aa + 
have their station with the youthful maidens of fout-braided locks (chatushkaparda = : 
Juatip) who dresses hetself in rich gatments and falls in love with the two b birds. s 
The bride of four locks, of course, being the Prakriti. ( For fuller explanation, see 
my paper, ‘Symbolism of the Two Boilers’, in “Indological Journal” of the Visvesva- 
rananda Institute, Vol. I. pt. 1). 


The Atharva refers to Three Birds (AV. 18. 4. 4, trayab suparnab) which imports — 


the trinitarian principle exemplified as Agni, Vayu, Aditya ot Ekata, Dvita, Trita, etc. | EC 
(Sec also my book : “Sparks From The Vedic Fire", 1962, Suparna, pp. 52-60). 


The word Suparna has several connotations. Griffith gives a suggestive ` 
note : “suparnd (dual) has been explained by diffetent scholars as two species 
souls; day and night, Sun and Moon, (plural) as rays of light; stars; metres, spirits — 
of he dead; priests; and the Tree on which they rest as the body; the orb or — š 
region of the Sun; the sacrificial post; the world; and the mythical World-Tree. -— E. 


^A generally satisfactory explanation is scarcely to be hoped for? —— — = axe 


E 


Literally, suparna is one who has a strong wing. A wing is not single, buta T 
pair to aid in flight. This duality is the basic idea in designating Prajapati as $ - 
barna (Prajapatir vai suparno garutman, SB. 6. 7. 2. 6). The one divinity who is the 
same as Agni, Indra, Mitra and Varuna, Yama, Mátarisvan is also called Gai 
Suparna. ; 


Parna, “Wing”, signifies rhythmic motion, the same as pada or o 1. 

is the tesult of the rhythmic movement of the wings of a bird, and 
most appropriate analogy to the cosmic movement, released by Pr. pati 
creation and therefore, the Creator is termed Surparna (prajapatir va 
mán, SB. 6. 7. 2. 6). The dynamic movement inherent in the cosmos 
flapping of wings by the Time-Bird or Samvatsara which is also calle 
Suparna : "but, indeed, that year is a great eagle : the six mate 
perform prior to the Vishuvat ate the one wing, and those whicl A 


subsequent thereto are the other (SB. 12. 2. 3. 7, Esha mas ات‎ z yai 
sarap). d 
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>  Sürya, the Sun god, is also spoken of as Suparna : he, strong of wing, hath 
"up the regions, deep quivering asura, the gentle Leaders (vi supargo antarik- 
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hyamänaschakräyndho’ bhyagamadasu yato gajendrah, Bhagavata, 8. 3. 31). 


E 


۶ Whatever be the form of a symbol the truth is that the cosmic rhythm is rooted 
n the duality of the two futtering wings of the Great Bird manifesting as Aditya 
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MANRRA. 21 


qt Gî aaa Arad Aaaa | 3 
wt fare wer TT: aa FU مم‎ RAT ll ees 
-Æo Fo UARU E : 


Where those fair-winged Birds ceaselessly hymn in their assembles the portion of ` SN 
immortal life. Il 


There is the mighty Guardian of the Universe ; He, the Wise, has entered into me, 
the Simple. 


The imagery in this Mantra is taken from the communal chirping of the 
birds roosting on a tree both evening and morning. It is compared to a synod og = 
wise men (vidatha), uttering their thoughts or hymns of praise. The pronoun yatrá ` x 
refers to the Tree mentioned in Mantra 20. The Cosmic Tree represents the x. 5 
of creation. Whatever be the number of the countless universes, they are all JL E 
nified by the imagery of the Tree A$vattha, of which each leaf is the symbol of uni ` 
verse. Each world or each Sürya as the centre of that world or each individual | 
soul as the centre of its own world is a type of Suparna, and an assemblage of them 
constitutes the totality of creation. "These Suparnas differentiated in manifestaticn - 
pray for. their share of immortality (amritasya bhagam abbisvaranti). Each on e s E 
them is ceaselessly speaking with the tongue of silence which is deeper tha words, — 


invoking the mystery which is termed as Amritam, the transcendent 3 nd | 
immortal soul of all manifest creation. The poet thinks of the cosmic bi: = t 


ing in an assembly as it were and continuing their chorus songs eternally ally. 
Mantra 47 these Golden Birds (Harayah Suparnab) are mentioned as = m er id 
their dark nests (krishuam niyanam) and slashing into . EE e. In Mantra 5 


° Ja 


یا وج ا ya‏ 


scared synods, E 

| There is the Universe's mighty keeper, who vise, h 

is Ç Wilson—\Where the smooth-gliding (rays), cognizant ç 

WR portion of ambrosial (water) ; there has the Lord sado š las prisa 

(though) immature (in Wisdom), iS dmm 
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there is mention of a majestic celestial bird said to be the Son of Waters (apar 
E. Eo corresponding to the Robes of Waters worn by the Suparzas flitting in space 
` (apo vasanah) in Mantra 47. The idea in both places is the Golden Swparyas 
- Which are so many universes or solar systems or stars and constellations spo- 


E ken of as Bhuvana, have their soutce in the primeval ocean of Varuna from where 
they fly on their golden wings into space and time manifestations. 


E 


It should be remembered that each of these birds is a mortal creature and‏ و 
therefore, prays for its portion of immortal essence, where amritam is the symbol‏ 
of the divine power, which is beyond space and time.‏ 

E. The third quarter of the Mantra refers to the Lord and Guardian of all the 
E E m who is ttanscendent Brahman. It is he who enters as the principle of 
-Consciousness all the centres of Matter. The Rishi thinks of that great principle 
of Mind, sa Dhīrah, coming to inspire his immature understanding, pákam ävivesa. 


In Vedic language the two words, paka and dhira, ate of opposite meaning, 
; referring to the Mind choked by Matter and Dira to the Mind soaked in In- 
ence (vijñana), that is, thoughts of the Supreme Spirit. The man engrossed in 
= acquires a density of understanding in which intuitional shaft of divine light 
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MANTRA 22 


qS T aag: تہ :ٗ 88۸ !دو‎ RA : 
ARTE: fava em eire: feta A ES 
E 3 008 


The tree whereon the fair-winged Birds, adine honey, roost d procreate, 
oon its top they say the Fig is - luscious : nonc obtains it, who knows not the 
Father.? 


Again we have a tefetence to the Cosmic Tree of rich foliage, supaläsa vriksha, 
on which the honey-eating Birds are roosting and: breeding Of. perpetuating their 
race in the manner determined by Nature fot each one of them. ` E 


The most significant word here is madhvada, honey-sucking; of course, ‚there - 
ate- honey-sucking birds in Nature which have inspired this imagety. Each cne 
of the individuals ( Jivas) is a honey-sucking bird, "where honey symbolises Pr 
(práno vai madhu, SB. 14. 1.3. 30; also VS. 37. 13). The solar rays are concei 
of asthe honey-making bees, madbukritab, scattering ‚brand ip all ` centres (cf. pra 
prajandm udayatyesba S gryab) and the’ Sun itself is the beehive where cosmic honey | 
is stored. The Rishis. explain madhu as the universal Präna (sarvan. va idam / 

yadidam kiñcha, ŠB. 3. 7. 1. 11; 14. 1. 3.13). In Vedic symbolism, dadhi 
taken as the symbol of Matter ` (dadhi haivasya lokasya rapam, SB. 
Butter (ghrita) of- antariksba ot mid-air (ghritam antarikshasya: e "SB. 


(madhv amushya svangasya ` Jokasya rüpam, SB. 7.-5. i, 3) 


Madhu is tke E mead or w ae : z vama 1 


22 Gri iffi “The "Tree whereon the fine Birds 7 e ess, e th 
procreate their offspring: 17 SEIT 
Upon its top’ they say the Fig is luscious : r 
Wilson—In the tree into which 
enter, and again bring font ai 
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itself. Thus each individual is truly a madhvada suparna, a veritable Honey-sucker. 
There are four types of honey-suckets which live on honey bees and honey and 
therefore also known as the Bee-eaters. They ate : 


(1) Blue-bearded species, which is the largest of all, entirely a forest bird, 
14" long, which lives mainly on insects and honey and utters harsh double note 
(Vedic name : Jaritri, RV. 10. 142. 1-2). 

(2) The blue-tailed species, being the next larger one (Vedic Sanskrit 
Sari srikva, RN. 10. 142. 3-4). 

(3) Common Indian Bee-eater which prefers a low bush for a perch (Vedic 
Sanskrit: Stambha Mitra, RV. 10. 142. 5-6). 

(4) Chestnut-Headed species which roost in flocks and make a thrilling 
chorus, most musical and trill (Vedic Sanskrit : Droga, RV. 10. 142. 7-8). 

These are the four Bee-eatets called Sáriga Pakshi, as the Rishis of 10. 12. 
According to the Adi Parva of the Mbh., Rishi Mandapäla who was a bachelor- 
— — sage, is born as a Jarziga Bird, a Honey-sucket, which is the same as Madhvada, and 


¿his wife Särigaka gives birth to four sons, who are the Scers of Sükta 10. 142 (Ma- 
| habharata, Adi Patva, ch. 223). The name Mandapäla signifies his being a guar 


$5 dian of Manda or Soma. Soma or the Cosmic principle of Life and Vitality is 


: said to be of four kinds, viz 447757, (plant shoots) symbolising Matter; Graba, the 
roO drinking cup symbolising the organs of sense (Indriyas ot Pränas) and Raja, (ot 
— —— — King Soma), which symbolises the principle of Mind as sn unknown Yaksba 


nt the basic fourfold pattern of the creation and are the Honey-eating Supat- 
ich roost on the Cosmic Tree and make an endless shrilling chorus, and all 
love to feed on Honey, and therefore entitled to the epithet, Madhvadap 


esited by all. He who does not know his Father cannot taste of 
eaning is clear. The Father being the presiding Prajapati, or the 
al source of the mortal cosmos and men. Unless a Man is 
] Spirit of the Creator, he remains deprived of the real zest 
ntessence or the bliss, by which all creatures live and are 


MANTRA 23 


qu wat ae TAR میڈ‎ TER ۱ 
331 سد‎ q£ q بج ا‎ AAT: II 
-Æo ۱۷۱(۱ 


On the immortal Gäyatra (Präna of Gäyatri rhythm) is supported the manifest 
mortal Gäyatra. 


From the immortal Traishtubha was fashioned forth the mortal Traishzubha. Mortal 
Jagatz is based on the immortal Jagat. They who know this enjoy immortal life. 

After the description of the Supargas in the above three Mantras, the Boe = 
thinks of the Tri-Suparga doctrine in which the metres Gayatti, Trishtup and — > 
Jagati ate the Three Birds, whose flight to heaven becomes successful in bringing ` 
the amritam. Mantras 23, 24, 25 present an exposition of Tri-Suparna Vid) 
Gayatri, Trishtup and Jagati are the three principles of Pranic pulsation; ; 
symbolising the Pranic forces of the three Lokas, three Devas, three Agins and all ` 


= 


the triadic patterns in the cosmos; they ate named as Gäyatta, 'Traishtubha a 
Jägata, after the names of the three mettes. It should not be difficult to unc 
stand the intention of the Rishi as looking on Life in terms of three stages 
hood, youth and old age, which ate stated to be like the three fuel-sti ks w] 
Mother Nature has implanted in each living centre and the energies of which. t 

themselves one after another in their respective seasons. These may be 


to three fuses or a triplefuse with combustible material which burns at 


23 Griffith—How on the Gayatri, the Gayatri; was based, how from 
fashioned the 'Trishtub forth; ^ ta 2^0 
How on the Jagati was based the Jagati; they who know this hemselves immottal 
life. EE 
Wilson—They who know the station of Agni upon the € 
fabricated from the firmament ; and that station of the 
immortality. ET o3 M 
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Pursuing a well-defined scheme of symbolism, the relation of the three metres 
and the three Lokas and the triple principle of Life may be clearly stated as follows : 


(1) Prithivi is Gayatra Loka and the sphere of Gayatra Präna; 
(2) Antariksha is Traishtubha Loka and is the sphere of Traishtubha Präna; 
(3) Dyauh is Jagat-Päda ( Jagata pada ) and is the sphere of Jägata Präna. 


Now these three pränic forces are the same as Agni, Vayu and Aditya or Väk, 
Präna and Manas or Mind, Life and Matter :— 


(1) Gayatri Metre Gäyatra Präna Agni Devatä Väk-Matter 
(2) Trishtup metre Traishtubha Prana Vayu Devata Präna-Life 
(3) Jagati Metre Jagata Präna Aditya Devatà Manas-Mind 


Each one of these governing principles ot 7:0072 is also called Nara, a Hero 
in its own sphere, and the three together are known as Vaisva-Nara, which coming 
together create the Vaisvanara Fite ot bring the Vaisvanara Fire from heaven to 
; the earth, the Vaisvanara being spoken of as the glory ofthe three worlds and 
- the King of all men (Bhuvanam abhisrih, RN. 1.98.1). 
The object of the Rishi is to point out that the three Pranic forces on the 
level of material manifestation have their sources in the immortal Awritam and 
9 they ate being constantly vitalised by the surplus energy from that source. That 
the burden of these stanzas, and with that a number of other important statements | 
ve been made which throw light on the Vedic conception of the Chhando Vidya, | 


de 


e docttine of the Metres which end for their differentiation on the Aksbara 


k 
di 


TEN into existence and then enters it by the doctrine of Any ¡pravesa, 
o AA or the "0 has entered the subsequent type, 


— TA 


know "i pe betweetr the Pranas 
ife-principles and their material containers, 


to concentrate on Amritam. (Ya it tadvidus te amritatyamanasub—He s 
This becomes This). Knowledge implies conversion of Bhita and lifting it to the 


realm of Deva. f ; TI 
£ 


The Kaushitaki Brahmana explains this symbolism in explicit terms : “ Gayatre t 
asmin loke gäyatro’yamagniradhyndhah, traishtubbe’ ntariskha loke traishtubho vāyuradhyadė ah, 
Jagate amnsbinin loke jagato” savadityo’ CTD KB. 14.3. =: 


—— -—-. E ar 


MANTRA 24 


-^ | 


mar att ARA RARO qm ASAT TER | 


Tad WU 8 sensit fu ara ۱ 


5 -Æo Fo ۷۱ 
; With Gayatra he measures out the Arka ; with Arka, Sama ; and with Traishzubha Vāka. 

With the power of Vaka he measures out Vaka, as of two feet and four feet. With 
the Akshara they measure out the Seven Metres. 


The ptesent Mantra expatiates on the pratimimana docttine, also known as 
mimana ot maya, from the toot má to measure. The cosmos is essentially a 
measuring out according to numberless geometries applicable to each category 
of telation. When Prajapati decided upon creation, he was faced with two pro- 
- blems, namely, what should be the model and what should be the measure or geo- 
- metty of the cosmos. The Rig Veda formulates the problem :—%4577 prama 
pratima (10.130.3). He found the solution in his own self, he himself became the modal | 
- and himself the measure of the cosmos, because the later he conceived as his own | 
age (dimanah pratimam asrikshi, SB. 11.1.13). Where else could the Archetypal 
Architect go in search of his techtonic model and plan, since as self-existent He 
alone. This doctrine was elaborated in many SE in terms of Yajfla, Loka, 


7 five kinds of measuring ptinciples ate invoked, viz. 


Eu the two ot four-foot measure, and with the syllable they form seven 
۹ کے‎ E: des 

hstructs the prayer with the Gayatri metre ; with the prayer (he constructs) 
1 mee the کات‎ M ee with the couplet (or triplet) he 
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(2) measuring out Sama ot Tejomandala with Arka; 
(3) measuring out Vaka with Traishtubha; 


(4) measuring out Vaka with Vaka with two-fold geometry of two BSS: E 
(dvipada) and four Feet (chatushpada); wa 
(5) measuring out the Seven Notes with Akshara. 


The Mantra bristles with terminology each of which should be clearly 
understood as basic to clarify the thought. The literal translation as given by Griffith 
and Wilson and othet translators offer hardly anything to differ, but the crux 
is the real symbolical meaning which may be consistant with the Vedic ضز‎ 
metaphysical doctrine. Here we shall tty to assess the teal import of words in ` 
the light of the five-fold measuting out enunciated above : 


(1) He has measured out Arka with Gayatra. Gayatra is det name of the EU 
higher Universal Präna which even inspires the Gzya#rz metre and is the real force | 
behind its working, as explained under Mantra 23. Gäyatriis a well-known Chhandas — . 
of eight syllables as its measure of each of the three feet. That universal Gaya/ra ` 
Priva was made the instrument of measuring out Arka. Arka has several = 
meanings, e.g. Sūtya or Aditya (Adityo va Arkah, SB. 10.6.2.6; TB. 1.1.7.2; se. 3 TA 
esha evarko ya esha Sūryas tapati, SB. 10.4.1.12). Arka also means Agni (yam vā E 
agnirarkab, SB. 8.6.2.19; 9.4.2.18; 2.5.1.4.; 10.6.2.5). But Arka as the m D 
ple itself (prano va arkah, SB. 10.4.1.23, 10.6.2.7) is identified in its visible form as 3 
the Individual or Purusha himself (sa eshognir arko yat Purusbab, SB. 10350 A 
The Brahmana writers speak of Yajña at two levels, viz. the universal and the _ 
individual. The former is known as Asvamedha and the latter in relation to it 
as Arka, which two together constitute the Ojas and strength of WWE Devas 
(Ojo balan và etau devandm yadarkasvamedban, TB. 3.9.121.3), also identified w 
two principles of Prana and Apana and (Prawapanan va etau devananı P. 
medhan TB. 3.9.21.3). Thus it is valid to think that Prana manifesting i 
as Arka-Purusha, it measured out in accordance with the Universal Pr 
of which ate three-footed like the Tripada Gayatri. Arka is also the 
Sàman chant, which is said to have been revealed to Rishi wi. 
maso Arko bhavati, 'Tändya 15.3.34). The implication is that R D 
was concerned mote to explain the individual praydgni in terms of. É Lts 
source, and he therefore was the Seer of the Arka-chant. : 


the hottest patt of the year by receiving the energy A the Sun 
a plant but, being energised by the solar energy, it is a prototy] 
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in heaven. This is exactly the nature of Purusha, who typiffes in Matter the 
Universal Being. The two are in mutual relationship by a common pulsating 
Prana, vitalising both of them. The whole measure (z4/r4) of the arka plant, its 
‘life-span, or continuity in time, its size, growth, functioning and decay is deter- 
mined by the Gayatra Praga, which means that fulfilling its life-course on the earth 
as rooted in the soil, it is receiving its life-force and energy from Sürya. 


n - — What is the measuring element in the Gayatra Praga ? The answer is given 
۱ in the last line of Mantra 25, that itis the three fuel-sticks, #srab samidhah of Gäyatra, 
which serve as the measuring rod of Arka-Purusha-Präna. These three sticks burn 
out one after another in a fixed order and that is the span of life. The three sticks 
E. together form one Golden Wheel, Hiranaya Vetasa or a single pole Varsa (RV. 
^u 1.10.1—dua samiva yemire, said of Indra, who is compared to both a Gäyatra and 
an Arka). In fact, the two aspects of Gayatra and Arka both belong to Indra being 
the two aspects of Prajapati in his anirukta and nirukta, amürta and mürta ot amrita 
and martya forms. (gayanti va Gayatrino archantyarkamarkinab, RN. 1.10.1). ‘There 
are some who think i in terms of the Universal Gayatra-Prána and others in terms 
gs the individual centre of Life or Arka. 


٠۰ Arka also typifies the principle of Movement which is the same as Rikva 
elder vimimana ri&vabbib, RV. 1.155.6.) or Rik, which in the Trai doctrine 
m represents the diameter or the measure in which the Centre unfolds itself. This 
Es diameter becomes the basis of the measure of the Mandala or citcumfetence. 


&. 


$ Sea The essence of Arka is explained as Arkya, the arka principle which is based 
j ol Movement—archate vai me kam abbiditi tadeva arkyasyarkatvam (SB. 10.6.5.1). It 
_ ds the same as archannacharat (BU. 1.2.1) i.e. the centre expands or unfolds itself 
Í : manifest form by the power of movement expressed as the adding of point 
point on the two sides of the centre. Itis said to be effected by the accumula- 
atter round the centre at the lines of its countless diameters. The word 
arded as the form of Yajus, symbolising the two opposite principles of 
en "n and AEE: (SB. 10.4.1 a 


nsforms the centre into its diameter is Yajus (GB. 1.2.9— 
tib, sämamayanı fejab; also TB. 3.12.9.1). VS. 36.1 equates 
vaga and Yajus with Manas. The manifestation of the 
posed y the energy of the Sun at once deter- 


| 
1 
| 
| 
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thrice in length (/riebaz sama) (richyadhyadham sama giyate, AV. 2.3.4., SB. 8133). 
A Saman chant is based on a Rik Mantra. Rik is the principle of extension 
and Sama that of limitation (see my book: “Vedic-Lectutes; Tray Vidya, 


p. 13). 


(3) ٣۹۶۸ is measured out by the power of Traishtubha; Waka as we have said, 
refers to the principle of the five bhätas or Matter. The power which brings ۸ 
into existence is the Traishtubha Prana, identified with Yajus, which according to the 
dictum, Yajushz gatib of the Tray? Vidya doctrine, belongs to the centre as the twofold 
principle of Rest and Motion, Sthiti and Gati, Rest symbolised as Jab or Akasa, 
space, and Motion as Yat or Vayn, which is always moving. Thus, by putting Yat 
and Ju) together the symbol of Yajjuh or esoterically Yajnh is obtained for the relative 
principle of Rest and Motion. 


The Yajusha Praga is the same as 64 which prescribes for itself 
Vaa ot the Pañcha Bbñtas. It is said that Indra is the promotor of Vaka (Väkasya 
vakshanih) and is pleased with Arka (arkasya fivab, RV. 8.63. 4.) also that the people 
magnify Indra with Arkas, Saman Chants and Gayatras (tam arkebbis, tam samabbis, 
tam Gayatraischarshanayah, RV. 8.16.9.). i 


(4) Vak was measured out by Vaka. Here then is a clear reference to Gu 
kinds of Vak, one existing in the Parame Vyoman as Para Vak, Transcend A 
Väk, which is the source of the other Vaka, being measured out in Matter. This 
latter. Vāka is twofold, namely two-footed and four-footed. The two-footed vaa 
has reference to the Vāka of Parameshthi known as Parameshthini Vak which | 
consists of the two principles of the Universal Parents, namely, Parmeshthi anc x 
Svayanıbhü, where Parameshthi as the Mother-principle supplies the Measure, Prana, 
and Svayambhu as the Father-principle supplies the model, Pratimä, of the Li o EA 
ptinciple that becomes concretised in Matter. 


The fout-footed Chatushpadi Wák refers to the conception of Chai h- 
Atma or Chatushpada Brahman, in which the transcendent as the one undiff ter 
Principle and the Cosmos are Ida Sarvam, as the Trinitarian Prin 
to make the four components of One Reality (chatushtayam va idam : 
the two Gäyatra forces, two Traishtubha and two Jagata forces or 
ot the principle of Matter i is also twofold, namely the Tomoni Maba-B ) 


man 8 a biped raises his head above to heaven, he E iccepted 
p Eur 
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of Deva; and the animals as the quadrupeds walk horizontally with the earth, they 
symbolise Matter. 

(5) The seven kinds of metres, szp/a vanıb, were measured out by Akshara, 
which is the imperishable unit of Speech, as itis not susceptible to further division. 
Thus Akshara has a two-fold connotation, viz. the uttered single syllable on the 
plane of matter and the imperishable Principle of Präna or Brahman. The word 
being used in both senses at one and the same time. After all it is the power of 
Akshara which is identical with Para Vak, in the highest Empyrean, that is 
manifesting itself as the seven kinds of rhythmic Speech or Metres, measured out 
as Gayatri, Ushnik, Anushtup, Bribati, Viraj, Trishtnp and Jagatí, each of six, seven, 
eight, nine, ten, eleven and twelve syllabled-Speech respectively. The seven 
Metres correspond to the sevenfold levels of manifestation from the subtle to the 
gross, namely, Manas, Praga, and the Pañcha Bbz/as. Manas is Jagati, Praga is 
Trishtup and Gayatri is Pañcha Bhñtas, all three knit into a single Rhythm which is 
Life. It is the Akshara which becomes Kshara or Matter (ksharah sarváni. bhätani, 
as stated in this Sukta itself in Mantra 42-/atah ksharatyaksharam, of also Gita, 
ksbarah sarvani bbutami, kūtasth? kshara uchyate, 15.16). 


Another point of view should be clearly understood in order to grasp the ۱ 

full meaning of the symbolism implied in the Mantra. Prajapati desirous of Crea- ۱ 
tion said to himself : let me become one possessed with an Ätman. This was his ۱ 
* Thought-/az mano akuruta atman vi syam iti, BU. 1.2.1. The Yaksha of the in- f 
- dividuated self residing in the inviolable Golden City of Brahma apardjita Hira- f 
_ Mra) Brahma Puri, (AN. 14.2.14) desired to become’ Azman Vi, ie., to have a body. f 

: concept of Átman in this context is explained as the composite form of Manas, | 
raja and Vak, Mind, Life and Matter (etanmayo và ayam atma vanmayo manomayah 
brat pamayab, SB. 14.4.3.10.). These three factors and their immortal source are 
à the object of the present Mantra. In the statement that the Gaya#ra measures 
01 Arka, we have a reference to the descent of the Universal in the individual 
"hen the statement that Arka creates its Sama, refers to the manifesta- 
Mind, fot Manas is the symbol of Dyuloka ot of Sama (wano vava 
ra JUB. 1.39.2). Váka and Manas are said to be a Twin Pair, like Rik | 
the two horses of Indra (Vak cha vai Manascha devanam mithunam, AB. ۱ 
e ` that Traisbtubba furnish the measure for Vaka refers to the l 


EN 


E. he Mantra, the Rishi is thinking of the seven elements of 
1 the Pai ba-Bbittas, which of course represent the seven moda- 
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«+l 


lities of manifestation exemplified as the seven metres or which is the same as Manas, — 
Praga and Vak, existing originally in Avyakta ot unmanifest Prakriti, that was stit- — 


چ' ہنم 
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e 


red into activity by the power of Akshara ot the Imperishable Immortal Principe ۷× 
known as Praga, Indra, Praja, Brabma and many other names (Yaddvevavaksharam E x I» 
akshiyata, tasmäd akshayam, akshayam ha vai namaitat tadaksharamiti paroksham achak- 
shate, JUB. 1. 24. 2; Katamat tadaksharamiti, yat ksharannakshiyata iti, Indra ii, 
JUB. 1. 43. 8). The Brähmana writers are emphatic in saying that the Akshara —— 
creates the Kshara, i.e. the Deva becomes transformed as Matter, as Bhñta (tad yadak- — 
sharat tasmád aksharam, SB. 6. 1. 3. 6, JUB. 1. 24. 1). In short the Viraj or the — — 
Universal Principle is Akshara which as the Great Mother or Avyakta or Pradhana, 
is producing the manifest form (virzjo va etad rüpam yadaksharam, Tandya 8. 6. 14). 
The Principle of Matter is a Yajfia, but a leaking bucket which the immortal Aks- 
ara alone keeps whole by plugging its leaking openings (a&sharenaiva yajñasya chhi- 
dram apidadhäti, 'Tandya, 8.6.13). 
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MANTRA 25 


a fd Ra uxt wd qaq | 
e 7۴ aigat mera RRA 1 


—Xo Wo +۱ 
Ss Jagati he established the Ocean's Flood in Heaven, and in Rathantara Saman 
he found Surua. 
They say that Gayatri has three fuel-sticks ; from their majesty 3t gains its 
pues might.?5 


This Mantra continuing the Chhando Vidya explains the mutual relationship 
of Jagati and Gayatri. Jagati is, as we have said, the metre vitalised by the Jagata 
Prana. By the power of Jagati, the infinite ocean of primeval pranic energy that 
is in the immortal heaven (dyn/oka) is sppotted. That Ocean (Sindhu) is referred 
to in VS. 16. 4 which ŠB explains as Prana (Prano vai Sindbuschbandab, SB. 6. 5. 2. 4). 
lan‘; is ar at one end of the Golden Reed or the Axis Mundi is Praga 
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o t fee the Vedic thought and the vatied terminology employed in the Man- 
tras to elaborate it. The Ocean mentioned here is the unmanifest Source of Crea- 
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cond part of the Mantra the RAE n is said to reflect the 
js This is the new doctrine: of Atimána in which the music of heaven 
d to be mingling with each other by its sound-light and energy ra- 


Ç i metre ay fixed the rain in heaven, and Marr 
d three divisions of the Gayatri metre, whence it 


. Ocean of Pranic waves and the Rathantara Sama of the Earth which is conceived 
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Sara, the Great Symphony. According to the esoteric doctrine of Sama Vidya, 
Sürya and Prithivi each has its own Saman chant; that of Sürya is called Brihat (asau ` 
dyuloko bribaz, AB. 8. 2; adityo brihat, AB. 5. 30) and that of Prithivi is called 
Rathantara (Iyar Prithivi ratbantaram, AB. 8. 1), Satya is the Father-principle and 
Prithivi the Mother, and it is essential in the scheme of creation that the two — 
chants of the Father and the Mother unite with each other in a single tune. 
It is the same thing as the Pränic and the material modalities becoming unified 
for the descent of light in the Bhatas. 


The Brihat Sima of Sürya expands its orbit towards the earth ot Mothet- 
hood or Gáyatri and the Rathantara Sama of Prithivi goes out to meet the expand- 
ing waves of the solar chant ot energy tadiations of whatever form. The point 
where the two meet and mingle with each other is called Rathantara, because the 
Cosmic Ratha ot Chatiot crosses beyond its own sphere to meet the immortal 
source of energy coming to it from the Solar Orb in heaven or more truly the 
Supernal Sun of which this Sürya is merely a symbol (Brahma S 7774-1011141 Dotib, 
VS. 23. 48). - Thus the dynamic vibrations or radiations or energy-waves or Sama 
songs, ot whatever name we may choose, are overlapping and that is knownas the 
Atimána of the two Sámans. Truly speaking, each of them both in depth and : 
spatial as well as temporal extension have its measure (mana) or limit of spheres 
but since like the cells of the body, they are all interconnected as a single Yaja o ۱ 
Prajäpati, itis conceived that the Brihat Sama of Sürya which is compared ae E 

Me a 
as a Moving Giant Chariot come together and become attuned. This is the ic ay š 
in the first two parts of the Mantra. ye 


The Rathantara Sama belonging to the Earth does not end with the limi 
measure of the Earth but it crosses the pathways of its Chartiot and therefore, 
terally called Rathantara. If the Mother-principle were to remain confined | . 
own centre, there would be no progenition. When we mention Brihat and R 
tara, we ate obliged to invoke the whole gamutof the basal duality « f 


e.g. Prithivi is Rathantara, Dyuloka is Brihat; ` Eu 
| Rathantara is Vak and Brighat is Manas (AB. 4. 28). + > 
Rathantara is Rig Veda and Brihat is Sama Veda (Tandy 
Night is of the nature of Rashantara and Day is of Briha 

abar barhatam, AB. 5. 30). وی‎ 
The Brihat Sama is said to be the finale of 1 

nam, Tandya, 19. 12. 8). It is the mightiest and e 
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vai bribat, jyaishthyam vai bribat, AB. 8. 2). It is said to be like the eldest son of 
Prajapati (Tändya, 7. 6. 6) and rooted in the Urdhva or the navel or the /ridaya of 
the Creator (Tandya, 8. 9. 11). Naturally, the Brihat Saman of Aditya controlled 
by the power of Jagati.comes first into existence as the primeval principle and then 
follows the Rathantara Saman of each created object or life-centre (Bribaddhi pzr- 
ÉS vam ratbantarat, Tandya, 11. 1. 4). Bribat is great or universal; Ratbantara is hrasva, 
A small or individual (yadhrasvam tad Rathantaram yad dirgham ted Bribat, KB. 3. 5). 
The Rathantara Sama is a synonym of Deva Ratha, the Cosmic Wheel with an end- 
less assemblage of Time-Space relata, (devaratho vai rathantaram, Yandya, 7. 7. 13). 


The doctrine of the Three Metres functioning conjointly is known as Tri- 
Suparna Vidya elaborated in the Aitereya Brahmana (3. 25. 27), Satapatha Brähmana 
62221226, also 3: 2.4. 1), ‘Tait. Sam (6.1.6. 1-6) and Mait. Sam (3.7. 8). 
According to this legend, Jagatz first flew to heaven for bringing the Jar of Soma 
£ but came back unsuccessful leaving behind one of its feet; then she was followed 
BÉ by Trishtup with the same plight; and then Gäyatri flapping its two wings reached 
EB the immortal heaven and transferred the Soma Jar from sky to the earth. It so 
happened because Gayatri having its root in the earth was endowed with the faculty 
of coming and going (e/yai pretyai, VS. 27. 45, eti cha preti cha, AB. 15. 16) ot as 
it is said, possess the power of contraction and expansion (samaiichana-prasdranam 
SB. 8. 1. 4. 10; sanchäncha pra cha saraya, VS. 27. 45; see my ‘Vedic Lectures’, p. 
ps also “Sparks From The Vedic Fire’. $Szbarga, p. 57 and 102). 


_ The question arises as to why, where the flight of Jagati and Trishtup 
La is de Rc vibrations of COMM succecd. The answet is that Gayatri is the 
5 


کہ 


2 ot (Chetana), being imaged in the mortal body. That is the Para 
' desce cending to the level of the Apara, the Akshara-purusha and the Kshara- 
purusha cor D 8 ER 


is = 


| سے‎ heaven adl that is the i in the line Rathantara 


mplic oM is ee mr 5 or dioe immortal hea- 
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tant ot rather more important from the point of view of material life; therefore, 
the Rishi extols the greatness of Gäyatti ot its Pranic energy, called Gayatra. Whete- 
ever there is life in the body, it is governed by the triple principle of birth, growth 
and decay, three phases unfolding by the power of Time or Samvatsara. What 
these mysterious forces corresponding to boyhood, youth and age are, is revealed 
to everyone in his own life-span. These ate termed here as the three Fire-Sticks 
which contain the Gayatra energy, i. e. the energy bestowed on them by the crea- 
tive principle of Motherhood. Even while the child is in the womb being pro- 
cessed from the condition of the first fertiiised ovum or zygote to the full-fledeed 
foetus through the most subtle laws of Motherhood in which according to the 
Vedic view all the divine and earthly powers take part in producing the babe, the 
triadic pattern of material manifestation acts as the foundation of the making of 
the embryo. ‘Those trinitarian principles call them by any name we will, ate sym- 
bolised as the Fire Sticks of Gayatri (Gayatrasya samidhas tisra abub) In the 
daily Agnibotra, these three fuel-sticks are offered to the Fire. The Rishi thinks 
that these sticks burn out and release their hidden majesties (wahna pra ririche) in 
regular succession. There ate two words, wahna and mahitva, the former refetr- 
ing to the intrinsic powet on the unmanifest plane and the latter to the evolving 
power in material manifestation. "The wotd, pra ririchana, is also significant as a 
doctrine signifying that after each new creation out of its own self, the creative 
centre ot the source of energy becomes depleted and requires to be replenished 
again by performing zapas. This is also known as visramsana ot exhaustion (sa yah 
sa prajäpatir vyasramsata, ayameva sa yo’yamagnischiyate, SB. 8. 2. 2. 6). We ate 
aware of the great law in thermo-dynamics that each centre of energy is spending 
itself by a flow from the higher to the lower level and that it must be replenished 
from any source, since without recharge it will meet with extinction. So even 
the great Creator is conceived of as being governed by this law, that after each 
creativity he exhausts himself (prajapatih brajab srisbtva vyasramsata, SB. 6. 1. 2. 12; 
after running the full race, he was just spent-up; sarvam dim itva vyasramsata, 
SB, @ ths Lo 12), 


When the Gods saw Prajapati in this hapless condition they took his kody to 


Patameshthi ot the universal Immortal who placed his head in his lap and revitali- 
sed and normalised him (prajdpatim visrastam devatddayo wudakramams tasya 
prajapteh parameshthi Sirah adayot&ramyátisbthat, SB. 8. 7. 3. 1). Just as for Prajä- 
pati, so for the cosmos and the individual, there is a single and similar law of energy 
depleting and replenishing. 

What were the contents of Prajapati of which he became empty (Rik/a) ? 
The answet is that he was possessed of Three Lights on the level of Mind (tigi 
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jyotipisbi sachate sa shodas?, NS. 8. 36; also called frirochana, RV. 5. 29. 1, 4. 53. 5);‏ _۔ 
fivefold dasus, by which he creates the pentadic form of Yajña; and seven Jewels‏ 
(sapta ratna) which ate treasured by him in a Jewel Chest, Vasudana Kosa, which‏ = 
is this body. These three symbolise threefold Prajapati as Manas, Praga and Tak;‏ 
when these are spent up on the plane of Matter, their refill exists in the immortal‏ —— 
aspect of Prajapati himself. According to the primeval ordinances, the immortal‏ 
and the mortal both have been conceived in the nature of Yajña (Yajñena yajñam‏ 

ayajanta devastani dharmani prathamanyasan, RV. 10. 90. 16); and they are also spo- 
ken of as belonging to the same womb (amartyo martyená sayonib, RV. 1. 164. 30). 
Prajapati’s mortal self is the cosmos that is subject to the rhythm of becoming empty 
3 i pend refilled on the universal plane and in each centre, as stated in the Mantra. 


In one of the Rig Vedic verses (RV. X. 124. 1), these three aspects of Prajapati 
as Yajña ate mentioned : 


Med. 
ZA 


7. E 2 


Ee (1) Triyrit referring to the three متا‎ of Mind, Life and Matter; 
- (2) Five forces, pañcba-Jáma, or the fivefold prámie forces; 


$ > _ (3) Sapta tantu, the Seven Threads or the Seven Ratnas with reference to 
| th 1e seven components of lower nature, the pañcha bhütas, ahamkara and Buddbi. 


ing Cow 


'The Wish-Fulfill 


MANTRA 26 
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Í invoke the Cow good for Mc so that the milker deft of hand may milk ma 
May Savitar give us excellent sapa (distilled liquid or x The Boiler is made e Jud 
hot ; that is what I declare. - + 


Mantras 26-29 take up the imagety of a Cow as applied to Mother 7 Nature — 
or the principle of Motherhood both in the universal and in the individual. EE 


The doctrine of the Cow (govidya) scintillates with many meanings in the Rig a, 
Veda. The Cow, Calf, Milk, Butter, her lowing, her movement, her fodder, pas- ٦ 
tutes fot grazing, the cow-pen (Vraja-Goshthana), all these ate frequently men im» 
tioned as elements of an elabotate symbolism, having a definite place and sign E 
ficance in building up the cosmogonical thought. The Cow is called Aditi, Vis - 
varüpä, Vifvadhaya, Kevali, Viraj, Vasupatni, and so on. She is the Great Princi- > š 
ple of Motherhood, identified with universal Nature or Infinity. Her Calf is the pote: 
Life-principle, Präna, identified as Sütya ot Narayana, son of Aditi in later Puranic 
legends. The Cosmos is the Milk, which the Infinite Cow produces. The B tter 
churned out of the milk is the seed which cteates the cosmic form on the one: 
(Bhuvanasya retah) and the individual forms on the other (retah kritvajyam 
shamavisan, AV. 11. 8. 29). Mantras 5, 7, 8, 9, 17, 26, 27, 28, 298 31, 4 
49 of this Súkta invoke the symbolism of the Cow in one way or 
28 Mantras of the we Vamiya Sükta are ro in "us a 


may drain her. : 
May Savitar give goodliest stimulation: The gadoni is. P 
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narasya Pratima, Bribati, Siryapatni, Janitrz, etc. It is there established beyond all 
- doubt that the Universal Cow is the Great Mother Nature who sustains with her 

milk the Rishis, gods, men and asuras. There it is asked : Who knows where she 

mates, who knows her seasons, who knows her mind, who knows het steps, who 
i knows her milkings, who knows her stations, who knows her mornings ? (AV. 
CDM 8.9. 10). She is the ptocteative Bride, the Greatest of the Majesties are in her 
— — womb (mahanto asyanı mabimano antarvadhürjigaya navagajjanitri, AN. 8. 9. 11). The 
— — — JMother-principle in her is triumphant and prevails amongst all men. 


In the Athatva Veda we again find the glorification of the Cow, named Satan 
dana, i. e. of Hundredfold Oblations, in which each oblation is a Yajña and thus 
the Cow of Hundred Sactifices is no other than the Great Mother Nature herself, 
actually so described in the .Sükta (AV. 10. 9. 1-27). In another hymn the Holy 
Cow named Vasa, the Loved One, or the Cow placed under one's control is glorified 
in the same cilii strain (AV. 10. 10. 1-34; also AV. 12.4.1-53). She is called 
— Yajña-Padī, having the many systems of Sacrifice as her foot-steps, and Svadhd- 
— Praga, that is having the principle of Svadha or Motherhood as her Breath : she is 
: truly the Great One (mahilukd, AV. 10. 10. 6). All the gods live in her body, and 
therefore, she is truly named as Vaisvadevi (ye devastasyanı prananti, AV. 10. 10. 5). 
Se, She i is the Milch-cow with a Thousand Streams, (Sahasradhara, AV. 10. 10. 4); and 
A she has. created heaven and earth. 


"E 


EM Es In “ho present Mantra and the three following, Rishi Dirghatamas is fotmu- 
I E lating his cosmogonical ideas in terms of the Cow symbolism. It is said that the 
:3 Cow is easy to milk (sudugh@ dhenu), which is the same as Rámadugha, the Wish-fulfill- 
inj ; Mother and that is indeed her excellent nature that she gives what is desired 
3 . Each individual is invoking the blessings of such a Cow for obtaining 
at | 06 on the plane of Mind, Life and Matter. 


| th | the Puranas we haye an elaborate conception of the Cosmic Cow as Trayz- 
7 vith f four teats, shedding four streams of milk, by which four kinds of 
ate hour urished, Rishis, Pitris, Devas and Men. Clarifying these symbols 

that Aii PSY of Mind i is 04 as ; Rishi, that of Life as Deva 


na awe form DEI that which becomes a san 
| en , Prana and Vak become integrated into a single sys- 
em). J ias obs ved, Vira i is mentioned in Rig Veda (10. 90. 5) where 
he boi n fr p irusha, the primeval Male from whom the Vird or fe- 
male Pr. 0 al form was evolved. Viraj is clearly the same as Avyakta, 
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Pradhána or Prakriti of later philosophers, also identified with Vak or the Pañeh- f 
bhítas and symbolically spoken of as the Cow. The basic idea of milking the cow 
is elaborated at great length in the Vira $Z&/as where Prithu is said to have | 
performed the milking of the Viraj cow (AV. 8. 10. 1-6; 66 mantras in all see | 
my ‘Matsya Purana—A Study’, pp. 79-84). What is named Vasa is implied here in 

the epithet Swdughd, i. e., the upright Cow whom one may milk at will but for this a 

skilled milker is required (subasta godhuk). 


The third part of the Mantra refers to Savita and its excellent Sava. Savita 
is Mind-Präna (Prajñatma Praga) which is the principal impelling force by which 
consciousness comes into existence (mano vai Savita, SB. 6. 3. 1. 13; prano vai Savita, ` 
AV. 1. 19). The descent of Manas and Praga in Matter is a Birth (prasava) of Vaja 
which has several meanings but essentially signifying the principle of Vak (Vagvai 
Vajasya prasavah, TB. 1. 3. 2. 5). Sava is translated as ‘stimulation’ by Griffith ' f x 
and this is right to an extent as the milk of the Cow is the food which produces L3 
energy and thus Sävitri and Sarasvati are also names of the Universal Cow, i. e. | | 
Viräj. In simple language, Sava is Milk (as taken by Sayana, Savam kshiram), that 
is being boiled in the cauldron of the body (gharma). The word sharma literally 
means Heat ot Temperature, but in terms of ritual it is a big Pot for boiling milk 
called Mahavira. The Brähmana writers explain both Agni on earth and Sürya in 
heaven as the two gharmas (agnirvai gharmah, SB. 11. 6. 2. 2; ádityo vai sharmab, 11. y 
6. 2. 2. KB. 2.1), the two together forming a Divine Pair, deva mithuna (GB. 2. 2. 
6, AB. 1. 22). “he meaning is that the individual body and the cosmos both are i 
the Two Boilers which are inter-related (gharma samanta, RV. 10. 114. 1; see my i 
paper : “Symbolism Of The Two Boilers’, Vi$ve$varananda Indological Journal, 
Vol. 1, pt. 1, pp. 40-42). 


Like one, two, three Suparnas, we also have one, two, three Gharmas, the three 
sharma pots being mentioned in AV. 8. 9. 13, where it is stated that the Three Mo- 
thers came along the path of R//z and as soon as the germ was deposited in them, 
the three gharmas came into existence (ritasya pantham anu tisra ahustrayo ۸3ع‎ 
anureta aguh, AN. 8. 9. 13), and also in AV. 9. 1. 8, where the second line of Mantra 
28 has a variant reading and instead of a single gharma, three are mentioned (¿r 
Sharman abhi vavasand, mimdti mayum payate payobhih, AV. 9. 1. 8). The three boil- 
ing pots are the various triads inherent in the cosmic pattern, e. g., Agni, Vayu and 
Aditya; Prithivi, Antariksha, Dyauh, etc; and in the clearest terms they imply the 
three great principles of Mind, Life and Matter (Manas, Prana and Vak) which are 
present in the human body and so long as the original Heat or Temperature is boiling, 
Energy-Milk is being manufactured in the mysterious laboratory of the body. 

13 
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The word abhiddha gbarma is the same as abbiddba tapas (RN. 10. 190. 1) ot agraja 
tapas or devaushnyam prasuvat (MU. 2. 6). Temperature is Life ( yadausbgyam sa purn- 
shah, MU. 2. 6). This extreme Temperature was the primeval Heat which, because 
it existed in the beginning, became known as Agni (sa yadasya sarvasyagram asrijyata 
tasmát agrir, agrirha vai tam agnirityachakshate paroksham, SB. 6. 1. 1. 11, 2. 2. 4. 2). 
Thus gharma and Agni ate identical as clearly stated in the Brahmanas [asya (agneb) 
evaitani (gbarmah arkah, sikla jyotih, suryab namäni, SB. 9. 4. 2. 25]. In Mantra 24 
the symbolism of arka has been explained and here we find the same exemplified as 
Sharma ot the Boiling Milk-Pot in which milk and butter are mingled together. 
When the milk is red-hot streams of butter are poured in it, stirring blazing flames. 


In this ceremony named Maha Vira ot Gbarma, the Milk in the heated pot 
symbolises the principle of Motherhood ot the Mother's Womb, and the Stream of 
Butter is the symbol of the Father's Seed fecundating the Mother. "This is consi- 
dered to be a very solemn aspect of the univetsal Präna which for the sake of the 
birth of the Babe has to descend to the level of Matter. Therefore, it is also named 
as a chhinnassirsha Yajía, i. e. the Sacrifice whose head was severed from its origi- 
nal heavenly source. In fact one of the explanations of Gharma as giving its eso- 
tetic etymology is that the head of Vishnu detached from its link with the univet- 
sal source, fell down, producing the sound, G/ri?, and therefore, became known 
as gbarma (fad yad (chhinnam Vishnoh Sirah) | gbrinn-ityapatat, tasmat gbargab, SB. 14. 
1. 110). The semantic meaning of Ghriñis the same as Asbarana, from the root— 
وو‎ ksharane, referred to in Mantra 42 of this Sükta (tasyah sandra adhiviksbaranti, 
Ë T ab ksharatyaksharam). 

M. 


As a matter of fact, the principle of Agni becoming Jataveda after birth, Arka 
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MANTRA 27 


Resad وا‎ qai ۱۳0۵۶ qe | 
2.1.۸ wil وج‎ WI tii E dar ti 


qo ۱۷۱‏ ہچ 
She, the Cow, Guardian Mother of the Eight Vasus, yearning in spirit for her Calf,‏ - 
has come hither uttering the “hiñkára” sound.‏ 
May we milk her for the two Ašvins, she is the inviolable deathless Cow. May she‏ 
prosper to our high advantage."‏ 


Four statements are made in this Mantra : 

(1) the Cow is the Protector or Mother of the Vasus (Vasupatni, Vas inant 
Páalayitr?); NS: 
(2) her heart is full of affection for the Calf of whom she thinks with her — 
mind and for whom it utters the sound Hin; 


(3) she produces the milk for the two Aévins; 
(4) as the inviolable Mother, may she increase for greater prosperity to us. 


The epithet Vasupatni is significant. The number of Vasus is eight and they — — 
represent the eight principles of manifestation, viz. (1) Mind, (2-3) Praga and Apana, 
and (4-8) five gross elements of matter, pañcha bhñtas. ‘These were named Vasu | 
because their presence is essential for manifestation of Life in Matter (/e Jadidam z 
sarvam väsayante tasmad vasava iti, SB. 11. 6. 3. 6). The names of the eight Vas me 
are, according to Satapatha Br., Prithvi, Antariksha— Apap (antariksham va af 
sadhastham, SB. 7. 5. 2. T), Agni, Vayu, Dyauh Akasa, Aditya, Chandrama : 
Nakshatra=Brahma, that which is not &shatra (SB. 11. 6. 3. 6). This 
of Nakshatra is approved by Panini (6. 3. 7 5). Kshatra is tempo: 
the opposite of which is Brahma, referring to spiritual 00007 1 


Ney this cow yield her milk for both the A$vins, and may s! 
Wilson—She comes lowing, M in rich (produ 
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mana, Yajamana ot Dikshita (Linga Purana, 2. 12. 43-44, Atma tasyásbtami mirtir 
Jajamánabvaya para, Dikshitam Brahmananı prábur atmanaw cha munisvarab). Käli- 
dasa mentions them as the eight forms of Siva (ashtamirti Siva) in the first verse 
of Sakuntala (see Märkandeya Puräna, 52. 3-9; for an interpretation of the 
Ashta Murti doctrine based on the Vedic conception of the eight Vasıs, see 
my “Sparks from The Vedic Fire", “Asha Marti Siva’; pp. 117-122). This is 
confirmed in another statement of Vedic symbolism where the Cow is named 
Aditi (ma gam anagam aditim vadhishta) and Aditi is said to be the Mother with eight 
wombs (ashta yonih) who gave birth to the eight Aditya gods (ashran putraso aditeh, 
RV. 10. 72. 8; also, Aditir ashtapntra, AV. 8. 9. 21). 


The word binkrimwatz is important. There ate two symbols, namely, Hin, 
and Hum. Hin is the voice of deep love rising from the heart, i. e. the mother's 
affection completely given through her mind, praya and bhätas for the sake of the 
child, suckled or nurtured by her. On the other hand, zz is its opposite, sym- 
bolising the sound of chastisement and destruction as in the Yajur Veda (bhañgena 
hato” sau phat, NS. T. 3; same as ‘hum phat’, the tantric Bija-akshara). ۶۹ 
and Humkara ate the two aspects of the same Vak, one is saumya and the other is 
gbora; Hinkara is Daivi and Humkara is Asuri Vak; the one is divine and the other 
is demoniacal. The lowing of the Mother Cow for her Calf is pregnant with cos- | 
mic benevolence and although in terms of wave-length it may be a feeble lowing, | 
in depth and emotional intensity there is nothing to compare with the loving 
4 Silence of the Mother for the Babe. The poet says that this Voice of ٤ئ‎ ۳۶ 
to 5 originates in the mind of the Mother out of her affection fot the Calf. 

3 et The third point is about the person for whom the Milk is produced by the 

= ow. The answer is that the two ASvins, namely, Prana and Apana, drink the 
hich the gracious Mother yields from her breast. It is the potency of the vital 
ifesting as In-breath and Out-breath which sustains this body through life 
assimilates the food by which all kinds of physical, vital and mental 
3 E. The two A$vins are comparable to the Dioscuri ot the two 


ars, the two Nostrils, and the two Eyes (SB. 12. 9. 1. 12- -14). 
wening a lotus garland,. Agni being the Lotus of the Earth, and 
onireväsyai pushkaram adityo” mushyai, SB. 4.1. 5. 16). The 
two physicians of the gods, Daivyd bhishaja Sannab 
18; KB. 18. 1; TB. 1.7.3.5; GB.2.2. 6. Al 


w 
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though diversified in manifest form they belong to a-single womb (sayonz va asvinan, 
SB. 5.3.1.8). In fact Sürya is symbolised as the Great Horse (asau va Adityo asvah, ` 
TB. 3. 9. 23. 2) and the two As$vins are but the two aspects of the movement of 
the solar rays, namely, contraction and expansion. 


In Mantra 49 of this Sükta, the Cow is also spoken of as Sarasvati with a breast 
full of sustenance and bliss, and knowing the Vsus (Vaswid). In VS. 19. 94 
Sarasvati as the gaurdian Mother is said to bear the two Ašvins in her womb; 
(Sarasvat? yonyam garbbamantarasvibhyam patni sukritam bibharti, NS. 19. 94) and the ` 
milk of her breast oozes out for the two A$vin Healers (Asvibhyam dugdham bhishaja 
sarasvatyd, VS. 19. 95). That Milk is the Immortal Soma (Amritah Soma Indub, 
VS. 19. 95). In the Madhukasä Sükta, it is stated that the vast cosmos is the milk 
of the Universal Cow. 


MANTRA 28 
ad q fed quid RES ga S | 


gala añ aaa 888 ےہ‎ vu TAR: Il 
ہچ‎ Fo )۷۱ 
The Cow is lowing for her blinking Calf. She gives a sniff kiss on his hcad, so 
that he may also low. 
His mouth she fondly invites to her warm udder, and suckles him with milk while 


gently lowing. 


۱ In Mantra 9 the Rishi has already spoken of the Calf bleating and now he 
refers to the Mother Cow as lowing, in both cases the verb amimet also signifying 
— a measuring out of the cosmos ot the possibilities in the creational act of Praja- 
Pati. The blinking youngling of the Cow or Infinite Mother is Sürya, or for the 
A سن‎ matter of that, each manifest centre of life which opens its eyes on the conscious 
— world. Birth is conceived of as an awakening (jagarana) and the Mother's affection 
r the Babe is expressed in her giving a sniffkiss on his forehead (mirdbdnam hiñña- 
). It is the same as Hiz&ara of the previous Mantra, the voice of affection 
s from the heart. Essentially a Bijakshara ot Bija Mantra, Him is the symbol 
of of both Mind and Matter in which ‘Ha’ as the consonant stands for the Bhätas and 
POM vowel for the Mind and the nasal sound for the Pränic element. 


Why should the Mother Cow sniff the Calf on the head ? The reason is 
Rs is the symbol of Dyaub ot the immortal Devas where all the thought- 


i fect symbol of the Legal and this holds good in the case of 
| and the universal, both of which ate related to each other as the 


er calf, (who stands) with winking eyes, and lows as (she) 
a cry, as anxious, she sees the moisture in the corners of 
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thousand-rayed Sürya is related to each ray. The opening and closing of the eye 
by the Calf is symbolical of the forces and energies which make up life as being 
thythmic or cyclic. Even the great Sürya is looked upon by the Rishi as a blink- 
ing Calf, Night and Day being the opening and closing of his eyes, and this process 
extending through the two halves of the year is exemplified in all the vast durations 
of Time, including creation and dissolution of the worlds. 


The question as to why does the Mother Cow sniff or lick the Calf is answered 
by saying : thatit desires to bestow upon ita measured form (mimati mayum). This 
is what each Mother does for the child she bears in her womb. The word watz 
literally means she who confers a measure on what is produced by her. The measure 
set by the Mother of a tiny ant and of the mighty elephant is different although 
the potentiality of the life-principle functioning in both is much alike. The 
laws of birth, growth and decay are similar and the operative unfolding of all the 
life-processes also follows a similar norm. The divine ordinance is that the Mother 
completely reproduces herself in the babe and thus the species ot the raceis per- 
petuated. ‘The same may be said of Aditi as Universal Mother of all creatures in 
the past, present and future. She is identified with Vak and symbolised as a 
Cow. It is said that Brahma in his unmanifest form is coeval and co-extensive with 
Vak (Yavad Brahma vishthitam tavati Wak, RN. 10. 114. 8). 


The Mother Cow fondly calls the mouth of the Calf to her udder for drink- 
ing the milk that she yields. The Cow's uddet in which she secretes and stores 
milk is here called gbarma of which the symbolical meaning has been explained 
under Mantra 26. 


The word z4)4 is translated by Sayana as sabda, and mimáti mayum may there 
fore be onomatopoeaic of the lowing of the Cow; but thinking of the root ma to 
measure, the word aayu may also signify a settlement that was ‘measured out’, na- 
mely, a village or any centre of population. In this particular sense, the word 
Z4yt has survived in many place-names ending in Wan” as Phapamau, Bangarmau, 
etc., distributed from the north-west upto Indonesia. Vedic Mayz has changed to 
colloquial ‘maw. The measuring out of a village or a town and of a pránic Sys- 
tem as is done by the Mother are tasks of the same category, with the difference that 
in the lattet it is the Life-principle or consciousness or Prana which enters as an 
essential element and governs the entire plan both in depth and in spatial and 3 
temporal extensions. The Rishi intends to state that just as Purusha Prajapati 
transforms himself as the cosmic Yajza Purusha, so has the Great Mother Cow 
ken birth as the Cosmic Cow. The doctrine of the Calf or the Babe (Vatsa ` 
ot Kumara Vidya) has significant symbolical formulation, as found both in t 
Veda and the Brahmanas and the Puränas. 2 
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MANTRA 29 


ort a fes a oa ۸۰۱۸ arg A Pa | 


p an añ fe wan aa fige wdedt aft 8۷۳ ۱ 
“FEO qo (۷٣ 
He who had encompassed the Cow sneezes to expel her ; the Cow gently lows from 
— her station in the clouds. 
T She has created the mortal by the power of her mind. Shining as lightning she 


7 - has lifted the veil (vavri).2° 


TM 


Ee There ate several arguments here; viz. (1) what is the méaning of snorting 
CM or better, sneezing, in this context of the Cow ? 

E. ` (2) Who is implied by the one who encompasses the Cow ? 

? 5 = L3 (3) What is the meaning of dhvasani ? 


i (4) What is the significance of the shrilling cries of the Cow (chi?ti) and 
Ede K z. of the mortal man by the Cow ? 


i Mantra. Firstly the act of sneezing is a forceful expulsion of pránic 
‚the body through the two nostrils. It here stands as a symbol of 
t xm the body of the self-existent Creator. All kinds of functions 


M snot rts, 20 whom encompassed round the Cow lows as she clings unto 


> 


sync 
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been woven in the Mantras, e.g. it is valid to speak of the creative act as mimana 
(measuring out, 10. 121. 5), samindhana (enkindling), jagarana (waking), rochana 
(flashing), pranana (spiration, 10. 189. 2), ¿baraga (striding), skambhana (suppott- 
ing), virana (propelling, 6.69.8), savana (impelling), z&sbaga (vision), yojana (yoking), 
manthana (chutning), dvartana (turning round), vivartana (tutning aside), paravartana 
(turning back), pravartana (turning forward), krandana (roaring), vitäna (spreading 
out), jayamána (to be born), vidyotana (lightning), yajana (sacrificing), sarigamana 
(mating), zs/araga (strewing), abharana (filling up), stobhana (piling up), prajanana 
(procreation), giana (quivering), vepana (vibrating), cherana (stirring consciousness) 
nartana (dancing), karaya (doing), vahana (carrying), bbuvama (becoming), abbisvarana 
(choral singing), grabbana (holding), drambhana (beginning, 10.81.2). adbana (germ- 
depositing), vapana (sowing of seed), Esharana (oozing), skandana (jumping, 10. 
17.11), bbasana (shining), manana (thinking), brimbana (growing), poshana (sustain- 
ing), Dayana (suckling), páchana (cooking, RV. 1. 164. 43), ¿gana (manifesting, 1. 
164.45), w/patana (flying, 1.164.47), jinvana (activating, 1. 164. 61), takshana (fash- 
ioning, 10.81.4), sandhamana (smelting, 10. 72. 2), havana (offering, 10.81.1), dha- 
rana (upholding, 10.121.1), stbapana (stablishing, 10.120.7), srijana (making, 
10.120.3), &shayaua (living, 10.120.8), jrimbbana (yawning), vardbana (increasing), 
samvartana (existing, 10.121.1), janana (producing, 10.121.7-9), spardhana (clash- 
ing in rivalry, 6.69.8), utthana (getting up), ¿rana (inciting, 1.157.5), bodbana (wak- 
ing, 1.157.1) vikramana (stepping, 1.154.2), etc. This list may be extended 
still further, but reflects the vast canvass on which the creative activities in the 
cosmos and in the individual centre were visualised in manifold aspects. 


So it is against this background that the action of sneezing (Siighana) which 
is a much stronger form of zibsrasi/a has to be understood, namely when all causes 
had accumulated the cosmos was expelled from its centre by an irresistable 
force such as is experienced in the act of sneezing. Prajapati could no longer check 
the Pranic force of manifestation, just as when the foetus is complete in the womb 
the mother delivers it by the force appearing as labour pains. 


It was this phenomenon of Äviravih, which Prajapati also experienced while 
he was delivered of the Universal Cow that existed in his womb. It was as irresis- 
tible expulsion of the prayic power as is present in the act of sneezing in but a 
very small measure. The next question is as to what was that which existed in the 
self-existent Centre of the Creator which was ejected by him. The answer is that 
the Cow was encompassed by him on all sides, namely, that she existed in his womb 
and was expelled out of his centre like the outbreath in snorting. "This is in other 
wotds the same thing as the motif of Prajapati giving birth to his own female 

14 
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energy vatiously named as Satarúpa, Savitti, Sarasvati with whom he falls in love. 
í This daughter motiff is indispensable for the creative act. Prajapati circumscti- 
E bed in his own centre cannot. create; alone in Svayambhi form he is called vrittanjah, 
Br, whose Ojas was tutned on himself. Such is the state of the self-existent mathema- 
E- tical point without length, breadth and thickness, from which no circumference 
can be described. But, for the sake of dimensional creation, the absolute point is 
converted into a hypothetical centre from which we obtain the diameter and the 
periphery (vishkambha and its mandala), the former as Rik and the latter as Sama 
which ate said to be the Two Steeds yoked to the cat of Indra or Madhya Prana. 


= The encompassing of the Universal Cow is a symbol of the two Universal 
Fa Patents, viz. the Father-principle as Svayambhii and the Mother-principle as Para- 
E meshthi, the Bull and the Cow (Vrishabhascha Dhenub, RN. 10.5.7), who ate like 
two inverted Bowls uniting to form a common womb (z//anayoschamvor yonirantara- 
tra pita dubiturgarbbamadhat, RV. 1.164.33). This panoramic view of the two uni- 
I: versal Patents is visible to all as the heavens and the earth (dyaur me pita janita nā- 
b E bhiratra bandhurme mata prithivi. mahiyam, RN. 1.164.33). This Mother Cow is the 
7 same as Mahad Yoni, also called Mahad Brahma, Avyakta Prakriti of later philosophy. 
She is Aditi, the Divine Mother, Deva-Mata, whose sons ate the 'Adityas ot univer- 
sal Pranic Powers. It is het function to measure out the cosmos from her station 
in the mystic clouds prior to the formation of created forms. 


The statement that she measures out the measurable worlds (mimdti máyuw) 

has been explained under the previous Mantra, and both the meanings of the root 

ma, viz. to bellow and to measure, ate equally applicable, since in the cosmogoni- 
E ¡58 cal conception Makis co-extensive with the universe (yávad Brahma vishthitam, 
E - Jaw Vak, RN. 10.114.8). Vak is the same as the Pacha-Dhz/as, a symbol 

E. E pat excellence of akasa, which is the most subtle of the five elements, and therefore, a 
3 =. ect تح‎ of all the ave. Vak is the symbol of Motherhood, since there 


ousness in Matter. There is a Cow tied to each Tree of Life lowing (vrikshe 
niyata mimayad gauh, 10.27.22). The Cow is the Mother and Mother is 
Natur herself. In all the infinite glory that is in the universe her power is supreme 
ind her s splendour divine. She measutes out the cosmos as she wills. Her 
SAU MS beco ing these worlds. "The Rishis adopted the symbolism of the uni- 
of her numerous daughters to typify the principle of Motherhood 
ally and also manifesting in each mother beating the potentiality 
ور‎ 1.164.9, atishthad garbho vrijanishvantap). 
id tha at the Cow is stationed in the clouds (dhvasani). "The ima- 
kr, m her station in heaven is lowing in the form of thunder 
E 


> 
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and flashing as lightning. Sayana translates dhvasani as a cow-pen (gava niva- 
saraya) and also as clouds (dhvasane meghe). One need not quartel over these 
meanings. How the Rishi's mind was working out the imagery of the Cow against 
a cosmological background may be understood as follows : 


There is a Cow in everyone of the five modalities of Svayambhi, Parameshthi, 
$a, Chandra and Pritbivi. The Cow of the earth is known as Ida, of Chandra 
as Subrabmanyd ot Bhoga, of Sütya as Gau, of Parameshthi as Viraj (also Para- 
meshthint), of Svayambhü as Svayambbuvi Satya or Vedamayt Nitya Vak. Thus the 
Cow principle is present at every level. Here there is a reference to the Cow in 
Parameshthi known as Virdj. Parameshthi is the same as the Ocean of Rita, the 
region of Waters, or clouds (dhvasani) from where her immortal station, She pro- 
jects her powers into the mortal sphere of Dyava-Prithiv7. The region of Parame- 
shthi is known as Purishin, Watery (1.164.12) and also as Viraj or Goshthana a cow- 
pen. ‘Thus Sayana is right in giving the two meanings of cloud and cow-pen 
to the word dhvasani. He also points out on the authority of Sakapüni, an ancient 
Nirukta writer, that the Cow intended here is Madhyamika Vak. We are aware E ; 
with the four-footed Cow in the form of Väk (chatvari va& parimita patani, RN. 1. mE 
164.45), thtee of them hidden in the Cave and the fourth uttered as the speech from 
the human throat. Later literature names these four forms of Vak as Para, Pas- 
yanti, Madhyama and Vaikharī. Pará Vak is the same as Sahasraksbara, which 
exists in Parame Wyoman that is Svayambbn, Pasyanti in the next stage is the Vag 
of Parameshthi The third foot of Vak is Madhyama ni Sürya named as being 
intermediate between Pasyantz and Vaikhari. ‘The fourth kind of Vak is the 
manifest Word, uttered by the speech and experienced by the ear. Thus the lowing 
of the Cow in the cow-pen has reference to the Madhyama Vak, which exists in of 
Sürya ot makes herself visible as a flash of lightning (Vidyud bhavanti), when she 
strips off her covering gatments. 


The next statement about the cow is that she is possessed of the quality of 
Chitti, the principle of Chitta or Manas, of which the seed is desire, Kama, and by 
that she produces the mortal man; that is, Life in Matter. The universal Cow in 
Parameshti as Viraj is the eternal Life-principle, changeless and fixed, which is 
not agitated by any external activity. But the great Mother incarnates in her youth- 
ful daughters endowed with the principle of Mind ( yuvarır manisbd, RV. 5.47.1). 
Griffith translates chitti as lowing, Sayana as jAana, and Atmänanda as. 
(chintana). All three are admissible, since it is essentially the principle of Mit 
which manifests in the Cow for the sake of the material creation. It is the same 
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the level of the Pancha Bhitas. So it is the principle of chitti, or the mental stitt- 
ings of the Cow or Mak that bring into existence the world of mortal men. 

The Cow stationed in the clouds of Parameshthi or the universal unmani- 
fest source becomes manifest as a flash of lightning. Vavri is a veil or covering. 
"The state of darkness preceding the creation of Sürya is known as Tamas. The 
Nasadıya Sükta mentions two kinds of Darkness (Tama asm tamasd gidbamagre, 
RV. 10.129.3), when the primeval flood concealed in its depths all these worlds 
(apraketam salilam sarvama idam). ‘These two principles of Darkness are the uni- 
versal Parents, Father and Mother, Svayambhü and Parameshthi, Agni and Soma. 
| Tt is essential that this Veil should be cast aside (prati vavrimaubata) and the energy 
b ‘of the two Parents concealed, as the foetus in the womb, should become visible 
5 like a lightning flash i. e. Sürya. Each new born Babe representing the descent of 
Prana in Bhñta or the Life-principle in Matter is a lightning flash, Vidywr, which is 
also the symbol of Mother as the Cloud is that ofthe Father, the two together 
E producing rain or lightning which is like the Babe. 

- 3 Vidyut may be identified with Urvafi and also Ghritách and other nymphs 
Et born of Waters and fecundated by the power of the Devas. Purüravas says about 
Urvasi : “She who flashed brilliant as the falling lightning brought me delicious 
present from the waters. Now from the flood be born a strong young Hero. 
May Urvasi prolong her life for ever” (RV. 10.95.10). In the Vasishtha Sükta 
also we find the same imagery of Vidynt applied to Urvasi : “a form of lustre 
— Springing from the lightning wast thou (vidyuto jyotih) when Varuna and Mitra 
UU thee” (RV. 7.33.10). 

The Cow as lightning (Vidyut) or Urvaši as lightning refer to an identical 
ciple, namely 7070272 ot the Great Light of prana and «paga, flashing in each 
tre of Life (cf. antascharati rochanasya pranddapdnati, RN. 10.189.2). This light 
í /) is the same as Prana, Surya, Agni, the light that was in heaven and on 
Vhen that light flashes from out of the dark clouds she announces her exis- 
the Mother that is creating the Rain; when she comes out of her covering, 
700-0 of the individual mother in whom the Life-principle incarnates 
abe or Kumara. Unless Urvasi strips off her covering Purüravas also 
Ho 
sealed. It was her lightning flash that exposed Purüravas. 
of Vavri is the same as that of Avarana referred to as avarivah 
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to the human body.‏ طاسب 


MANTRA. 30 


-Æo do ۱ء‎ 1 
That which has breath and speed and life lies firmly established in the midst of the 
Homes. -—- 
The Living (J;va) moves by the offerings to the Dead (mritasarzra). The immortal | 
and the mortal have a common womb.? 


This Mantra gives us the characteristic features of Life (Jiva), the word usedi a 
here in its technical sense. Š 


Three features of Jwa ate mentioned as follows : l | e. 

(1) Anat—same as breathing, from the toot an pránane; itis clearly the سے‎ E: 
ciple of Prana, expressing itself as Prana and Apana (Pragadapanatz, RV. 101892) - × 
or contraction and expansion, samanchana-Prasärana, which is the true nature c 
the rhythm of Life. x; 

(2) Turagatu—fast moving, having activity; this refers to the physical bo 


(3) Ejar—it refers to the stirrihes of the mind, the impelling t t 
in each life-centte. 


These are the three signs of animate life. In Mantra 4, they are n. 
Asu, Asrik and Atmd respectively, the three corresponding to Life, ` Mat 
Mind, as explained in tlie commentary. In the case of the Sacrificial Horse « 
medha, these three principles are described as Nishadana, Nikramat | 
tana as follows : > 

(1) Néshadana—testing ot sitting, which has reference to th 
Bhita; same as Asrik (blood) or turagatu (speed). 


°Griffith—That which hath breath and speed and life and motion. 
the midst of their houses. 


Living by offerings to the Dead he moveth, Immortal One, the 


Wilson—Life endowed with breath aad, eager ee To i 


DET 
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(2) Nikramana—coming in and going out, a feature of Prana which appears 
and disappears : corresponding to Asu and Anat. 

(3) Vivartana—tolling this side and that; this has refeence to the nature of 
Mind and its twofold activity as Samkalpa and Vikalpa. This corresponds to Atma 
of Mantra 4 and Ejat of Mantra 30. 

Life-principle (Jiva) is said to be firmly established in the midst of houses. 
The symbolism is clear, namely that each body is a home in which Agni has its 
stable seat (madhye pastyanam dhruvam). 


The next two statements are very explicit and of the highest value for an in- 
sight into Vedic metaphysical thought. It is stated that the immortal and the 
mortal are kins born from the same womb, and secondly that the (immortal) 
Jiva moves with the mortal body by virtue of its intrinsic powers (svadhabbib) 


What is to be specially noted is the doctrine of Sayonitd, a common womb ot 
origin which is also known as Samana-Yonitz or Eka-Yonitä. ‘The Mbh. refers 
to Agni and Soma as born from the same womb or Eka-Yoni (agnishomau katham 
pirvam ekayoni pravartitan, Santi Parva, 3.29.1). They ate like two inverted Bowls 
as described in Mantra 33. 

Sayana is tight and direct in explaining martya as Sarira and amartya as Jiva, 
the individual soul. The word Svadha, however, is taken as the offerings given to 
— — the manes, but the word here has the same significance as in Näsadiya Sükta (RV. 
E F 10) 129.5), where Svadha refers to the lower principle of Matter and Prayati to the 
: higher one of Praga. The idea is that Jiva acgepts the various powets of the mortal 
BE arira and moves by its prazic and psychical powers. 

‘This doctrine of Svadha ee the immortal and the mottal will be referred _ 


wn Vada which is mentioned in the Näsadiya Sükta as one of the se 
sical approaches to the problems of cosmogony (RV. 10.129.2). 


in constant tension. Sürya representing the manifested cosmos 
e both Amrit and Mrityu meet, therefore it is called Marzända, 
roduced by Mother Aditi from the dead egg. As stated in 
$ on this side of Sürya, i. e. the manifested cosmos is Mrityu 
a is the Death-conqueting Region or Modality of 


4 sarvat A tan mrityunaptam., atha ya enam ata ärdvanı E a 
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shinute, sa punarapamrityum jayati, SB. 10.5.1.4). In the womb of Mrityn, ie x 
Death, Matter or Visible Creation lies Amritam, the principle of Immortality of x: 
Prana (antaram mrityoh Amritam, SB. 10.5.2.4). Amrita and Mrityu ate the twin | E 


principles by which Prajapati created these worlds. E 


Having stated the mutual relationship of Amartya and Martya, the Rishi — = 
thinks of the great Principle which is beyond Death, anipadyamana, and which is — - 
the great Cowherd (Gopa) in charge of the Universal Cow of creation, nd | 


secondly, how the great transcendent and Immortal Being subjects himself to the ` 


cyclic movement of the pendulum by which he succumbs to the principle op 

Death ot incarnates in Matter. The two arguments are taken up in the following —— 
icu 

Mantta. AN 


MANTRA 31 


T 30+ ۲18888۲ < Wd < 28ک‎ | 
| aaah: a 0 em nf TT: N 
-Æo Qo ۱۷۱ 
I saw the Cowherd who never stumbles, coming hither and going afar by destined 
pathways. 


He travelling along the cardinal and intermediate points continously travels these 
E worlds.*! 


This is an important Mantra stating how the vast cosmic manifestation com- 
prised of millions of universes is symbolised as the one Cow-Viräj, the Univer- 
sal Mother or Infinity and how she is incatnating in the form of innumerable cows 
ot mothers each producing a separate world-system and how all of them are under 
the cate of One Cow-herd, Gopa. The Majesty of the Cowherd is that whatever 
| may happen to the life-cycle of the cows, the Cowherd is eternal, immortal, un- 
decaying, nevet dislodged from the central fixity in which he abides or on which he 
E stands; the Rishi has a vision of this supreme Cowherd. If the Cow be taken as 
the ano! of Gati ot motion, each motion gets exhausted and succumbs into no- 


bey és space and time. Whereas the cosmic wheel revolves, the centre (amri- 
ta asya p shines in its own splendour of permanent Rest or Samadhi with in- 
t Ojas and a gaze turned on its own self. Such is the majesty of the Cow- 
invoked in this Mantra. All the rays of Sürya are the fleet Cows with 
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and by the Great Mother, Mahi Mata of the Universe ate conceived of as Vaisvadevi 
Gauh, the Cosmic Cow in whose body all the divine and earthly powers (divya par- 
thiva indriya) have their existence. Such a Cow stands in need of her Bull, Vri- 
shabba (Vrisbabbascha Dhenu, RN. 10.5.7). Who is this Bull that sires the Cow, and 
who is the Cowherd that stands guard over them ? The answer is given with 
rare frankness in the Brähmanas 


(1) Sürya is the Gopä, Cowherd who takes care of ot guards all these worlds 
(esha vai Gopd ya esha Süryastapati, esha bidar sarvar gopayati, SB. 14.1.4.9); 

(2) Agni is the Divine Cowherd (Agnirvai devananı Gopäh, AB. 1.28); 

(3) Indra is the Cowherd (Indro vai Gopah, AB. 6.10; GB. 2.2.20); 

Indra is also mentioned as the Most Excellent of all the Cowherds (RV. 1. 
86.1, sa sugopátamo janab). 


(4) Prana, the eternal Life-principle, is the Cowherd (Pragovai Gopah, sa hidam 
anipadyamano gopäyati, JUB. 3.37.2). 

Thus we have a complete statement of the Gopä-docttine of the Rig Veda. 
Its essence is that the principle of Immortality is the real Gopa which protects and 
takes care of all the Cows manifesting in whatever form on the plane of Matter 
whether in the cosmos ot in the individual as explained above. As Saunaka says, 
Agni on earth, Indra and Väyu in Antariksha, and Aditya in heaven, these are the 
three forms of the same immortal principle. (Bri. Dev. 1.69—agnirasminnathendrastu 
madhyato vayureva cha, Siryo diviti vijiyeyástisra eveba devatah). Essentially that prin- 
ciple is Agni or Präna which was the first-born of the primeval order and himself 
became the Bull-Cow, or the composite universal Patent (Zdgmirbi nah prathamaja 
ritasya parva ayuni vrishabhascha dhenub; *Not-Being (Asad, Being (Saf) in the high- 
est heaven, in Aditi's bosom and in Daksha's Birth-place. is Agni, our First-born 
of Holy Order, the Milch-Cow and the Bull ia life's beginning”. 


As Griffith has observed, Agni is identified with the first cause and first effect 
who is the one Prajapati as yet an undeveloped embryo and at the same time both 
male and female. As the great Cowherd, Agni is the Master of the two principles 
of Dynamis and Energeia. 


The remaining three feet of the stanza make a three-fold statement about the 
movement of the Cowherd and, by implication, of his cows also. The basic idea is 
to bring out the principle of Rhythm or Chhandas which is at the root of creation and 
of each Yajña whether in the universe or in the individual. “There is not a single 
manifest point where the law of Chhandas is not operative. As stated in the Bhaga- 


vata, Narayana Vishnu rides on Garuda which is the same as Chhandas (chbandomayena 
15 
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Garudena samubyamánah, Bhagavata, 8.3.31). One Agni is measured out as three 
in order to evolve its rhythm (e&aszredba vibito jatavedah, AN. 18.4.11; ekam hi sa tat 
tredbabhavat, AB. 3.28). 


The very idea of contrasted duality as Asar and Sat, Amrita and Mrityn, 
Rätri and Ahah, Apana and Prana, Amanas and Manas, Krishna and Sukla, Yoshá and 
Vrisha, and a number of other opposite or conjoint principles is due to the rhyth- 
mic pattern of the cosmos as conceived by the Creator in his own person. This 
thythm in its triple form is mentioned in the Mantra. The first is on the plane of 
the Mind, implied in Acharantam and Parächarantam, by pathways which are the 
three courses in which the triune creation has been planned. Each path is the 
same as a foot-step of which there are three as in the motif of the three strides of 
Vishnu. The transcendent Cowherd manifests himself on the plane of the Mind 
by once releasing his powers and then withdrawing them along the three-fold 
Courses or in the three-fold regions, or on the threefold levels in which the 
creation is planned. Püshan, master of the pathways is the Great Cowherd. 


3 The second movement is on the level of Prana mentioned as the movement 

of the Cowherd along the cardinal (sadhrichih) and the intermediate (visbächzb) points 
` of the compass or the cosmic Svastika. This two-fold rhythm of coming and going, 
E eti cha preti cha, of contraction and expansion, samañchana and prasarapa, is inherent 
in the whole human machine and constitutes its basic tension Of dynamism which 


ina have accepted as Me law of their esce and latent fonts ar m" 
deni the g erd continually travels within these worlds. This is 


di ae Gopa as Aditya on um authority of his own Brah- 
and eo of the Taittiriya. Atmananda interprets Gopd as 


MANTRA. 32 
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d ITT aftatat sedg 6888 8935 Il 
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He who has made this Cosmos does not comprehend it. From him who saw this 
the crcation is hidden. - 

He enveloped in his Mother's Womb, source of prolific life, has entered the Region 
of Nirriti (motherhood or mortal matter).?? 


The next five Mantras concentrate on the Father-principle and the Mother- |. ás 
principle and on the mysterious Seed of Life which is so prolific (babuprajah). The 
poet takes recourse to a number of imageries which are found elsewhere in the 3 
Rig Veda as explaining the law by which creation is brought into: existence, being the 
supreme mystery which one sees, but one does not know. The Rishi is bold enough ۔‎ F 
to declare that the Creator himself who has made all this does not know, what to ` P. ss 
speak of the individual self who is witnessing and taking part in this puppetshow 2 "32 

This is mote ot less in the same spirit as in the Näsadiya Sua v pF TA 


The post goes even further and expresses doubt if the creator who Has mad 
this knows the mystery (ya im chakara na so asya veda; cf. yo ’syadhyakshah. Para vyo 
mant so anga veda yadi vā na veda, RV. 10.129.7). 


"34 


ness of this cosmic working but from whom surely the secret is hid 
The whole creation was concealed in the womb of the Mother, E 
antah. The greatest mystery is the principle of Motherhood; pu the 


2Grifith—He who hath made him doth not comprend 

surely is he hidden. 
He, yet enveloped in his Mother's bosom, source of m 
Wilson—He who has made (this state of things) d es 
beheld it, has it also verily hidden( from him) : as whils 
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not know where Life comes from and where it departs. Matz and Yoni refer to 
_ — an identical principle, namely, unmanifested Nature, tlie Mother of the Universe. 


Mata is symbolised as the earth, not only the limited Earth of ours but the vastest 
Earth or the Primeval Mother of millions and billions of universes. The earth 
under out feet is just a symbol showing an identical principle existing at all levels 
c2 and in all forms of creation. "Therefore, it is frequently styled as Aditi (iya vai 
3 E. Prithivyalitih, SB. 2.2.1.19), as Gayatri (iyam prithivī vai Gayatr?, YB. 7.3.11.14, SB. 
ES - 4.3.4.9), as Vedi (SB. 7.3.1.15), as the spotted-cow, Va$a prisnih (SB. 1.8.3.15), as 
i the Goddess for worshipping the Devas (devi deva:yajani, SB. 3.2.2.20); as the abode 
25 of all the Gods (sarvesham; devanam äyatanam, SB. 14.3.2.4); as the symbol of Väk 
(Dar prithivi vai Vak, SB. 4.6:9.16); as the universal Loka (iyam vai Virdt, SB. 12. 
| 6.1.40);as the foundation of all (pratishthd, AB.8.1, SB. 2.2.1.19); as the divine char- 
iot (devaratha, Tandya, 7.7.14); and many other concepts all of which are synthe- 
: sised in the statement that the Earth is the Great Mother—Mahi Mata Prithivi, 
TB. 2.4.6.8, SB. 13.1.6.1 and above all as ‘Aditi, the Mother of Agni and Vishnu, 
SB. 6.5.1.11, sz aditir agnim garbbe bibharti; iyam pritbivi và aditir mabi, SB. 6.5.1.10. 
"The identity of the Earth and the Cow and the principle of Motherhood is expli- 
citly stated as the bedrock of Vedic symbolism (dhenuriva và iyanı (pritbiv), manushye- 
3 bhyah sarvan Raman dube, mata dhenur mäteva va iya prithivi, mannshyan bibharti, SB. 
2. 2. 02917 


E as The earth is also symbolised as Nirriti (iyam pritbivi vai nirritib, SB. 1.2.1.11); 
Eo: it gives back him who enters her. The prolificlife-principle (bahuprajah) justifies 

= self by entering the womb of the Mother. ‘The original Prana was the ‘source 
m E life’, as Griffith beautifully translates ‘bahz-prajab’; the Infinite number cf 
Cr eatu res das created by the power of Prana is surely due to the potency of the 
. Mothe "s womb. Therefore, in the beginning the Bull ot the self-existent Eather- 
pil ple who carried within his centre all the possibilities of creation created the 
| Mabat os n of the Mother in whom he deposited his getm or in other words, 

entered, 1 to be renovated in each birth as the Recurrent Babe (navo navo bhavati jaya- 
Sr 0.85. 19). 


s ` 

ond meaning of Nirriti is the goddess of death and destruction. The 
to the legend of Daksha who was the father of a thousand sons 
rto became the mothers of all categories of life amongst 
ibd id ‚plants, even tivers and mountains, as graphically des- 
| my ‘Matsya Purāņa—A Study, pp. 59-60). 'This 
| his sacrifice is doomed unless he is revitalised by 


ther, = and her husband, Siva. Daksha is Yajña 
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in the individual centre which cannot become complete unless it is joined to its 
immortal source in the universal; therefore, as the story says, his head which was 
full with ego was severed by the divine energy of Siva and it was replaced by 
the head of a Goat, Aja, which also as described in Mantra 6 of this Sükta, signi- | 
fies the Unborn Creator in his undifferentiated, unmanifest and immortal aspect. Um 


Nirriti as Prithivi is also the same as Aditi; Aditi is described in the Rig- 
Veda as the mother of Daksha (aditer Daksho ajayata, 10.72.4). This Aditi was the 
universal Mother who justifies the ptolific seed of Daksha (babuprajastva, cf. also ea 
suprajästva, RN. 10.62.3). Then Aditi becomes the youthful daughter of Daksha E " 
for creating life in each individual centre, who in a second birth as Parvati, typify- E 
ing the female half of Siva's body, gave birth to Skanda or Kumära, an incarnation 
Of Agni. This is the father-daughter or mother-son motif without which the E" 
biological chain in the procteative act would stop. š = N 

The epithet “bahuprajah’ is significant in another way. Who is this bahuprajab, E 
“Source of much life’, Father of innumerable sons ? “he answer is that Praja- E 
pati himself is babuprajab, Father of many sons. When he was alone he did not y 
feel very happy, ekáki na reme, and so he created a Ghost out of himself named | 
Mabat, ot Mabad bhüta or Mabad Yaksba ot Mabad Yoni ot his universal aspect. 
This became his Nirriti, his mortal form or death. If there were no creation, Pra- 
jäpati, would remain self-centred with all his Ojas withdrawn unto himself, but in 
the act of creation, he invitedt rouble for himself, and became depleted of his energy. 
With immortality, the element of death also came into existence; with light came 
also darkness which in the Upanishads are spoken of as ¿tapa and chbaya (Chhayatapan 
Brahmavido vadanti). 


With this background Nirrifi is understood in Sanskrit literature as the genius 
of death and destruction, Chämunda, Alakshmi ot Papa Lakshmi, or the same as 
Krityé who, according to the Marriage Hymn of the Rig Veda, inheres in every — 
Woman KAN: 10. 85. 29). There is something somewhere, identified as the pancing E. 


exist in creation. "They also have been created by Prajapati and therefore, the co rd 
mos is the composite form of both good and evil. The womb of the Mother whicl 
creates Life in Matter of the noblest quality also produces deepest Darkr 
Ming and Soul. In Puranic E it is said that Viraka as the Lord of all 
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half is in a constant flux in the form of the prankish life-forces, typified as the Ganas 
in the womb of the Mother. Itis thus evident that both Punyà Lakshmi and 
Papa Lakshmi exist at every point of manifestation and are twin sisters. So as 
soon as Prajapati became intent towards creativity he had to submit to the power 
of Nirriti. This word has justifiably a two-fold meaning; viz., the principle 
of Motherhood symbolised as Prithivi and the principle of Bhäta or Yaksha-hood 
—— which is the same as Kritya or Death and Destruction, referred to several times in 
— the Rig Veda as Papayamuya (RV. 10.85.30,10.135.3). As Yaksha he takes the form 
of Yakshma by which Prajapati also suffered until he was relieved of the accursed 
malady by means of Yajña (RV. 10.85.31). Nirriti is personified Evil, Papa and 
Death, being later on personified as Chamunda, Pretavahand, terrific and emaciated 
1 (ghora and Sushka) who in cult elaboration became Játa-Haran? (Plague to Children). 
— —— Child (Jaa) is the same as Bhz/esya Jatah (RN. 10.121.1), i. e. life manifested in 
Matter and the Evil in various personifications plagues the Babe who therefore, 
‘must be protected from her octopus grip by the power of the Devas. Prajä- 
pati in creating the principle of Motherhood exposed himself to a lot of trouble, 
= but that was inevitable. The Mahat stalked as the universal Asuric principle for 
all the Devas (Mahad devanam asuratvam ekam, RV. 3.55.1). The Deva is not allowed 
3 to enjoy complacent rest but to girdle himself up for a trial of strength with the 
- Asura who is always ready with his challenge, and finally the Deva has to vanquish 


: and break him. 


"s E: "There i is also here a reference to the doctrine of Annpravesa. "The Archetypal 
ters all the subsequent types or the ptimeval Father enters all the succeeding 


imself entered (avivesa) the womb of Nirriti ot ۲۷۰663 (Mabad Yoni) creat- 
e c in each generation a new act of Life, a complete i image of his own 


ےل 


ae‏ و 


| ao Fo 1 
D ya is my Father, my Begetter; his kinship is ín me. This great Earth is EN 


kin and mother. 


Between the two recumbent Bowls is the Womb of the Two Parents. The Father 
deposited his germ in the Daughter in that Womb.*? 


a" E 
خر رات‎ 


Mantra 33 brings to a climax the Father-Mother doctrine introduced in the _ 
earlier Mantras. It states four things : = 

(1) Heaven is the Father; ; P E 

(2) Earth is the Mother; i 

(3) The two are like Inverted Bowls forming a common Womb; 

(4) The Father deposits the Germ in the Daughter. 

These four elements must be present wherever new Life or Babe (Garbba) is 
to be produced. <4 

Dyaub Pita Prithivi Mata is the Vedic Sūtra of the act of creation and pre 
tion. The symbolism of heaven and earth which we have partly explained s 
be clearely understood once for all. There existed in the beginning the 
Golden Egg which split into two, the one half as the Father and the 
as the Mother. This differentiation as the Male and the Female is the 
known Mystery which started the creative chain of Life. i 
and the Individual Parents both are typified as Dyava-Prithivi. * 3 
of as the two foundations of creation (Dyava prithivi vai pranda B. 4. 10). 


asi 


A 
3Griffithb—Dyaus is my Father, my us kinship is here. Thi at earth is my kin 
and Mother. 53 2 
Between the wide-spread world-halves is the birth-place it r laid the Daughter’ 
germ within it. Pen 
Wilson —The heaven is my parent and progenitor : the naval (of 


the spacious earth is my mother. The womb oe all bei 
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They ate also spoken of as Rodas; (Dyava Prithivi rodasz, NS. 11.43.12.107; 
SB. 6.4.4.2, 6.7.3.2, 7.3.1.30, AB. 2.41, JUB. 1.32.4). It is said that Prajapati 
E. cried when he entered the Womb of these two Parents and therefore, they are 
Be described as Rodas; (yad arodit (Prajapatih) tad anayoh (Dyava-Prithivyoh) rodasitvam. 
| TB. 2.2.9.4). The same semantic etymology is offered for Rudra (yadarcdit tasmád 
Rudrah, SB. .6.1.3.10). Whether it is a reference to Agni as Prajapati or Rudra, 
it is the same principle, viz., the Life-principle incarnating in Matter, and crying 
E for food. This is the Law. As soon as the first fertilized Ovum starts on its em- 
Br bryonic career from the zygote to the foetus, the Life-cell has to be supplied with 
food and that is the meaning of the “crying” (Redana) of Prajapati or Rudra, both 
of whom are the same as Agni or Pränägni. The germ of Life growing in the 
cell determines its Dyavd-Prithivi like the two shells of the mother of pearl, that 
is the R Za Brahmanda within which the child constantly cries for food, assimi- 
D lates nourishment (anna) and develops to its full possibilities. 
== What is the meaning of the Child or the Babe in the Mother's Womb ? The 
3 answer is that it is the Madhya Praga ot the Central Life-force (ayaz väva Sigur, yoyanı 
madhyamah Pranab, SB. 14.5.2.1). This child is the same as Kumara (ŠB. 6.1.3.18-19; 
2 Agnim Kumaram) . When the Gods saw the Kumara they said you are Rudra (rz- 
drosi, SB. .6.1.3.10) and seeing the Babe crying the Gods said, ‘let us propitiate him 
E with food so that he may become quiet’ (unnam asmai sambbaräma, tenainam Samayd- 
> ‘= meti (SB. 9.1.1.2). The Life-principle suffering from pangs of hunger (asanayd) is 
Supplied with ration and becomes quiet for a time until it is hungry again and so 
E the process continues through Life. 
E | In the above explanation of the Brähmanas, we get close to the meaning of 
and Rodasi. The icon between Heaven) and atin ¢ ot Dyavd-Prithivz is eine 


dn p plants, animals ot men, except b» the union of the Two Parents coming to- 
ether. The Father and the Mother principles, as the phenomena of the anthers and 
> pistil, are visible in the world of Botany in flowers as the mysterious romance 
g the instinct of Love or Kama which existed in the beginning as the 
E Kamastadagre samavartatadhi Manaso retah prathamam yadasit. 

that has been’ created has its respective Dydva-Prithivi Parents 


> D: 


pr hivi npahvayate Jayoridam sarvam adhi, SB, il. 8.1.29). 
: a as to what is Dei and what is Prithivi and how is 
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the two terms. Heaven (Dyazb) is the symbol not of the sky over out heads which 
in reality is nothing excepting blank space but of the principle of Immortality, Amri- 
tam, Divinity (Deva), Light (Jyotib), and Truth (Satyam). As against this, Prithivi 
ot the Earth has been treated as the convenient symbol of Matter (Bhñta), Mrityu 
(darkness), and Asura, etc. On the biological plane heaven is conceived as the 
Father-principle and the earth as the Mothet-principle. They are the Two Patents 
who exist in the unmanifested Universal as Svayambhi and Parameshthi and in the 
manifested individual as Sütya and Prithivi. 


In speaking of Dyanh the Rishi gives three epithets : Pita, with reference to 
the principle of Mind, Janita to the principle of Prana and Bandhu to that of Pañcha- 
Bhätas ot physical body. The last one is the same as Saz, and the first two Asat, 
and there is an inherent kinship between Asat and Sat. The Seers discovered 
with the power of their mind the relationship between the Sa and the Asaf or the 
source of the former in the latter (sato bandhum asati niravindan hridi pratzsbya Ravayo 
manishd, RN. 10.129.4). The discovery of the Existent’s kinship with the Non- 
Existent is the key to unlock the mystery. The Asat is the principle of Praga 
(SB. 6.1.1.1) and Sat of Matter. The terms Nabhi and Bandhu ate interrelated; 
the former used in respect of relations on the Father’s side and the latter on the 
Mothet’s side, but this cannot be insisted upon as both stand for joint kinship 
through the Father and the Mother. Our kinship on the one hand is with the 
immortal heaven, and on the other with the mortal Matter. The Earth is called Maz 
Mata, the Great Mother, ot Mahi Prithivi, Cosmic Mother, the same as Mahi Aditi, 
(SB. 6.5.1.10), the Great Aditi, or Vi$varapa Aditi (TB. 1.7.6.7). 

The Earth and the Heaven are both described here as Urtana Chama which 
both Griffith and Wilson translate as ‘uplifted ladles’. The real purport is that 
these are the two Bowls turned to each other and therefore forming a single cavity. 
The one is recumbent against the other, as is exactly the position of the Two Patents 
in the act of congress. In fact the Earth is called 777۷۸ or the Mother with her 
sectetions tutned to or awaiting for the Father (¿yaz; prithivi va uttand angirasak, 
TB. 2.3.2.5, 2.3.46), and so also Sütya is called 7۸ ۶۸۸۸77 (RV. 10.72.4) who gives 
birth to Bhami. When the recumbent Mother is fecundated by the Seed of 
the Father and when made prolific, straight does she give birth to the Steer 
(uttanayam avabbara chikitvan sadyah pravita vrishanam jajana, RV. 3.29.3). 6 
literally means ‘lying on the back with uplifted legs’ and the word is still 
current in Hindi in the same sense. If we look from below the Mother looks 
recumbent to the Father (padamila drishtih), i.e. a view from the world of Matter. 
If we look from above, the Father is recumbent to the Mother (Siromila drishtih), 
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a view from the principle of Prana or Energy or Deva. The scientist accepts the 
` former viewpoint and the philosopher the latter one. 

Once the Golden Egg was fissioned by the power of the Creator into Male 
and Female principles, the Mizbuna of Man and Woman again comes together 
for procreation. Their two opposite principles combine to form a single Yogi 
or Womb. The Mother alone with all her potentialities is incomplete and so 
is the Father. The two Putrakrit Yonis must come together and this fact is clearly 
stated here, that Father Heaven and Mother Earth are facing each other as the 
two Bowls of Life. 

The statement that the Father deposited the Seed in the Daughter is based 
on the basic symbolism that Prajapati was alone in the beginning and it was his 
Female Energy that became the Mother. Duhita, literally the one placed at a dis- 
_ tance or outside, refers to the principle of Motherhood as manifesting in all females. 

The Centre (Nabhi) is the Father and the peripheral extension (bandh) is the Mo- 
= ther. The word Dara implied in the term Dwhitd, as Yaska would explain it, does 
mot signify so much spatial separation, although that also exists, but an evolu- 


% ab extra. The spatial remoteness also is true. Prakriti with its boundless exten- 
ES sion in space has been created by Purusha and is being charged with his energy at 
———— all points howsoever distant they may be. We have already explained the imagery 
5 : Brahma and Satarüpa or Brahma and Savitri, the latter conceived as the Daugh- 
of the cosmic Father, but truly signifying Parkriti as the epithet Satarüpa implies. 
same principle of reciprocal generation is exemplified in the conception of 
Daksha and Aditi (RV. 10.72.4-5). | 
— În reviewing these cosmogonical ordinances through humanised symbols 
| descend or lapse into categories of thought which are completely in- 
the spheres originally intended by the Mantra-writers. The Vedic 
eveloped a wide symbolical language on the basis of the procreative 


E^ 


lone. He ] Vak as his dual principle and copulated with her. She 
if eated all beings and having done so, re-entered het soutce 
4.2). Dyava-Prithivî are identified with the two worlds 
hich are both fertilising each other (¿mau vai lokan refabsichau) 
ng smoke which forms the clouds and the world above 


ss the eatth (SB. 7.4.2.2). In the gross ritual of the 
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I ask about the Earth's farthest limit. I ask about the centre of the universe. 
I ask about the Stallions’ prolific Seed. I ask about the highest Heaven of Vak.“ 


Mantras 34 and 35 are in the style of questions and answers, a true Brahmo- x P. P 
dyam. There are fout questions in Mantra 34 to which specific answers are pro- 
pounded in Mantra 35. 6 


The first question relates to the farthest extent of the Earth. ‘The answer 


is that the altar of the sacrifice is the farthest limit of Earth’s extension. < ME 
The second question is about the centre (nabhi) of the universe. The answ 
is that the sacrifice is the centre of the universe. E. 


The third question is about the seed of the Stallion Horse. The answer ; is 3 
that Soma is that Seed which fecundates the Mate or the principle of Motherhood ۱ 


m" 


I ask thee. 
I ask thee of the Stallion' s seed ای‎ 7 1 ask Gi hie I 
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Aranyaka-parva, 297-41; Mother is greater than the Earth). If we think in terms 
of spatial extension of the earth, the simple atithmetical answer may be given that 
the End of the Earth is its diameter of 8,000 miles and circumference of 25,000 
miles, as modern science has ascertained, but that truly is a leading answer that 
takes us to the real symbolical significance of ۳/77۸7 and Mata. Mata is literally 
one who measures and the question is as to what is her measure. She is Prama, 
the Atchetypal Rod, the gauging Yard which is measuring all creatures and the 
cosmos. Therefore the question which naturally arises is as to the measure of the 
x Measurer; the answer is germane to the whole argument underlying the doctrine 
E of Father-Mother, or Dyava Pri/bivr. In simple words it is stated that the altar 
of the Yajña is the deepest measure or the farthest limit of Prthivi. The Vedi is 
the same as Yoni ot Mata which produces the child, that is Agni or Kumdra. Now 
there are no limits to the complex nature of manifested forces of both Spirit and 
Matter that incatnate in the form of the Babe. As we have said several times ear- 
lier, Agni is Vak and Vak is matter or the Pañcha Bhitas ott he material body compri- 
Sed of Life, Mind and Matter. All these three are infinite and therefore termed in the 
Veda as the Three Thousands, Trisahasr7, explained as Veda Sábasr7 (principle of 
Mind), L2&z Sabasri (principle of Pranic manifestation ot Rajas), and Vak Sähasri 
(the infinite principle of Matter or the Bhitas). This threefold pattern of the world 
and of each individual and of Agni (ekas tredha vihitah Jatavedab, AV 18.3.11). 
is that of three infinities which enter into each individual manifestation of 
the Life-principle known as Pranagni. Therefore Agni is said to have had three 
Births and three Mothers. He is truly a son of Three Mothers, a Tryambaka God. 
The thtee-Mothers ultimately are but different forms of the single Great Mother 
E and she is Mahat, Viraj, Aditi, or Yoni or Vedi, all symbolised as Prithivi. The 
E. utmost extension of Prithivi in the symbolical sense is the same as that of Prajapati 
Be self as stated in the Rig Veda (yavad Brahma vishthitam tavat; Vak, RV. 10. 


es This differentiation of the Father-principle in the form of triple 7۷۶۸ is un- 
n g it deti d in a thousandfold majesty (sabasradba  mabimamab sabasram, RV. 


re their primeval source in Prajapati, combine into the embryonic 
e-principle. Therefore, the implication is that there is no 
ature or of Mother's Womb. She is Infinity herself. 
y dimensional has its root in the heart (briddesa), which 


T ER of the Divinity is unfathomable in depth. Who can 
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ever fully take thesoundings of the Mind which is the symbol of Prajapati hi 
All the emotional depth with which the Yajfa is performed becomes manifest 


measure but on the plane of Mind and Life, it is beyond measure, a true param 
ot parávata, the extremest point beyond which the diameter does not extend ar 
which in Vedic terminology was known as Ud-rich. 


MANTRA. 35 


N 


za R: TU a: gA cn aÑ yaa A | 
sri aA TM sie tq amm a: eb eile Il 


—Ao Ho ۵۱ء‎ 


This Altar (Vedi) is the farthest limit of Val. This Yajña is the Centre of the 
|. Universe. 

= Soma is the prolific Seed of the fecundating Horse. Brahma priest is the highest 
heaven of Vak.35 


The next question relates to the centre of the world. Mathematically such a 
E centre cannot be posed at any one point, since the dimensional space if real is bound- 
E less and beyond the computation of numbers. The question is not arithmetical * 
at all. It is with respect to the hypothetical centre of the Personality, that is mani- 
= E in the Individual Self and that exists also in the Supreme Self. The answer 
| . that is given to this question specifically leads us to the thought of the Rishi. He 
24 E of Yaja hich is the form of Purusha (Purusbo vai Yajfiab, = 1.3: 2. 15 


a 


: B. 13. 24; Yajfena y vai Purushah sammitab, TS. 5.2. 5.1; DD iio Yaíab, SB, 

23) and of Prajapati (Purushab Prajäpatih, SB. 6.2.1.23, 7.1.1.37, 7.4.1.15, 
. Prajapati is infinite and measureless, symbolically expressed as the 
Thousa nd, Sahasra, and so is Purusha an image of the Thousandfold Prajapati 
(Purus maps pratima, SB. //2522 n Yajña signifies a creative act at all 


| v 
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whatevet is created by Yajña is the true image of Prajapati or all the Gods. This 
is the great Truth of Life, that it cannot be.fragmented from its immortal source, 
although becoming manifest in Matter. All the divine powers in heaven and 
earth (divya pärtbiva indriya, NS. 7.3), ot each Life-centre is an offshoot of divine 
Soma (Devamsı, VS. 1.3). After all, the individual Prana is of the nature of Light 
of which the soutce is the supernal Sun, ánd therefore, the Devas who corre tolive 
in the body with Madbya Praga or Indra (SB. 6.1.1.2) ate called the Light-sipping 
Gods (warichipa deva, VS. 7.2). 


The essence of the Rig Vedic thought is the idea of Yaja, which is the com- 
pletest invocation of the divine principle from whom the cosmos emanates and who 
as Prajäpati is the principle manifested as the cosmos. 

The word Nabbi stands for the centre in Vedic symbolism. It is the same 
as Hridaya ot briddesa of the Gita which is the seat of the highest divine principle 
(Isfvarah sarvabbittanam briddese” rjuna tishthati, BG. 18.61). In fact it is essential that 
a Nabhi ox Hriddesa should come into existence to reflect the glory of the divine 
splendour and such a centre is created only as Yajña. There ate two conceptions 
of the Father and the Mother whose union becomes a Yajña. The Father is 
like the centre (Nabhi) of the circle and the Mother the circumference (Paramanta). 

The third question is about the Seed of the Stallion Horse. The creation 
of the Father and the Mother principle is not enough but they should justify them- 
selves by the Seed created in the two Yonis, the union of which results in the birth 
of the Babe. The fecundating potency is symbolised as the Stallion Horse (Vrisha- 
Asva) whose Seed or creative germ is said to be the Soma. It is the single Soma 
which becomes both Man and Woman in its differentiated aspects, but is originally 
a single potency. The Father's Sperm and the Mother's Ovum are both but two 
forms of Soma (reto vai Somah, SB. 1.9.2.1). The forms of re/as ot Soma may be 
different in the Two Parents, but they ate essentially one and the same principle 
(ubhayatab parigribitam vai retah prajayate, SB. 2.3.1.31). The Seed is the same 
as birth (reto vai prajatih). The act of fecundation is a complete Yajna (reto va atra 
Yajñah, SB. 7.3.2.9). Both Re/as and Soma whatever be their material form in the 
Male and the Female, are but two aspects of the same Life-principle (Prago vai 
Somab, SB. 7.3.1.45, Prano retab, AB. 2.38). The same Life-principle is processed 
in the Male Father as Re/as and the Female Mother as Soma. The Horse is Praja- 
pati himself because of his pränic powers or movement which is the chief 
characteristic of the Hotse from the toot as to go or to eat. Wherever there is 
Prana, there is Gati, (Cf. Prago vai samañichana-prasaranam, ŠB .8.1.4.10) and there is 
an essential need for food. Ga/i is Agni and Food is Soma, so that each pránic 
centre is functioning ina twofold manner. Both of them are the two aspects of the 
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Horse, who eats the fodder and moves. Prajapati is in each Putusha or individual 
centre and his whole mystery produces the prolific Seed by which new Life is 
created, and that Seed as explained aboveisthe Parental Germ called Soma which 
belongs to Prajapati in his form of a Stallion (Prajapatyo và asvah, SB. 6.5.3.9). In fact 
Agni himself is the Horse or the fecundating Stallion in his aspect of Grazsa ot Fire. 
E He is processed as Agni in the Father and as Hiwa ot Soma in the Mother (Aguiresha 
E Jadasiab, SB. 6.3.3.2; tatraivagniradbatta hima ghramsanı cha, AV. 1.1.46-48). Heat and 
f Cold are relative aspects of the same Agni or Temperature and this basal dichotomy 
is manifesting itself at several levels and in several forms. It is this principle of the 
Father and the Mother symbolised as Horse and Mate, both in Indian and in Greek 
Mythology. In the legend of Sürya, assuming the form of a Horse (Asan và Adityo 
Asvah, TB. 3.9.23.2) and his female energy, 5477/27 becoming a Mare (RV. 10.17.1-2). 
کے‎ This legend of Horse and Mare was known amongst the ancient Greeks also 
E where Poseidon was the divine Horse, the wild gallopping Stallion named Hippios, 
۱ which meant * Hotsey-one’. He fell in love with the Goddess of the Earth, but she 

Ee — in her feat changed heself into a Mare, thinking to escape, but the God turned 
CH himself into a Stallion, putsued and won her. In another version, the Goddess 
eee Demetet who changes herself into a Mate and was pursued by Poseidon in the guise 
of a Horse. Thus the mention of the Stallion Horse in the Mantra stands for both 

< the Horse and the Mate ot the two aspects of the single principle of fecundation. 


NC The fourth question relates to the highest station of the principle of Väk, 
— The answer is given that the loftiest heaven of Yak, i.c. its deepest source is 
Brahma or Prajapati in whom this Vak existed as the Vedas or Tray: Vidya. Vak 
; ds the symbol of the universal Mother, Aditi or Prakriti, the Om niform Cow, 
777 Gaup. Surya or Cosmos is her Calf as explained above. Her ultimate 
source is Brahma or Prajapati himself. She is fourfooted (Chatushpadi; Chatvari 
vk} barimita padani, RV. 1.164.45); and so is Prajapati four-footed (Chatushpad) 

whose Tripad ot immortal pottion exists in the high heaven and the mortal one 


ritual Brahma is the highest Priest, the superintendant and silent witness 
> who does not participate in the triple functions of the Yajfia and is 
E with the principle of Silence (Tashuim). Thus there are two 


hard, ine has its source in i das highest Boss 
oman RY. 1. 164. a and this sublimest heaven is s the same 


na ı or Praja | 


MANTRA 36 


٦571 ×× tat AR ×8. 8 | 


31808018 t 3 سی‎ RIT: (aaa || 


o IRN‏ چک 
The Seed of the Universe consists of the Seven Sons of the ‘Transcendent Half‏ 
(Ardha). They maintain their functions by Vishnu's Ordinance.‏ 
Endowed with wisdom through intelligence and thought, they, the ompipreeng‏ 
ones, encompass us on all sides.?®‏ 


E 


Griffith is frank enough to admit, ‘this stanza, as Ludwig remarks, is one of 
the most unintelligible in the whole Veda’. As such, Griffiths translation of it 
‚also hardly makes any sense. In Mantra 35 the Rishi has mentioned the prolific 
Seed of the Horse and here he further examines the nature of that Seed which is 
designated as the Seed of the Universe, Bhuvanasya Rerah, and also of the power by ہ‎ š 
which the Seed functions. x . E 
The keyword in the stanza is Ardba, which Griffith takes as “untipened ’, but, ` 
which, in its true literal sense, means One-Half. As an extension of the Paravara 
doctrine, ot in truth as part of the doctrine of E&az, the world is conceived of as 
One-Half (Avarärdha) and Brahman or Prajapati as the Other-Half (Parardha). nime 
is stated in the AV. in the clearest terms (Ardhena visvam bbuvanam jajana, yadasyárdbam 
katamah sa ketub, AV. 10.8.13, 11.4.22; ardbena visvam bhuvanam jajana, سس‎ ie E E 
kva tad babhiwa, AV. 10.8.8.7). Thus the manifested cosmos is one Half and the _ 
unmanifest Brahman ot the transcendent. source of which there is no sign Sem EL 
address is the other Half. I EN 
Thus the phrase, Sapzardbagarbbab means ° Seven Sons of the Half? ot « 
It may be noted that it is valid to speak of the Unborn principle beni sg 


"Griffith Seven germs unripened yet ate heaven's prolific sed; Webs fu 
maintain by Vishnu’s ordinance. n 

Endowed with wisdom through intelligence and thought, they compass Pp 

on every side. 

Wilson—The seven (sustaining), the embryo 7 for half a year, the fec 

of the world, abide, by appointment, in the various functions of Vishnu. B 

pervade in thought all around (them), for they are intelligent sl au 

17 
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as Ardham, since we have to deal there with the mathematics of Infinity, both the 
> Creator and the Cosmos being known as ۲7۸ ہس‎ ot Plenum. These seven sons 
; of Ardha are the same as the seven sons of Agni (explained under Mantra 1), and 
they are not different from Mind, Life and the five elements of Matter (Manas, 
Prana and Pancha-Bhütas). In later Puränic philosophy they are known as Maba- 
dadivisesbantah, i. e. the Universal (Mabat), Individual (Abankara) and the five 
Tanmäträs (Viseshah), each of which becomes distinguished by its own Grga. 


The seven differentiated forms of Ardha together are known as the Cosmic 
E- Seed, Bhuvanasya Retah. In its hidden source the Seed was undifferentiated as 770 
but for the sake of creation it became modified as Seven. 


The Seven Sons like the Seven Rays of Sürya are a team functioning together 
under the pressure of some tension ot dynamism. The next question is therefore 
raised as to the nature of the power by which the vibrating force moving the octave 
b of these waves is maintained. This is a basic question and the answer is quite 
TE distinct also, i.e. that it is the Ordinance of Vishnu which he prescribed for himself 
4 in the form of his Three Steps, Trivikrama, (RV. 1.22.16-18, 1.15.2). What is 
ا‎ stated as Dharmani in RV. 1.22.18 is the same as Pradisd of this Mantra (cf. also 

RV. 9.86.29, 1.101.7).‏ رن 


The meaning of the Three Steps of Vishnu is also clear in Vedic cosmogony. 
It refers to the triadic pattern of creation, e.g., three fires, three devas, three lokas, 
etc. The Three Steps are in fact the three principles of twofold motion and the 
substratum of rest. Out of these three, the seven ate created, viz., Mind, Life and 
- Matter reckoned as Three (Tri-santu), ot with Matter taken as Paficha-Bhitas, they 
ate regarded as Seven (Sapta-tantu). 


In the second half of the Mantra, the seven sons of Ardha ate spoken of as the 
se Ones, Vipaschitab, endowed wih the principle of Mind (Manas) and Intelligence 

j). ‘The obvious implication is to refer to these Seven Sons as the Angirasa 
ho ate the sons of Agni (Virapasa id rishayas ta idgambbiravepasah, te añgirasab 
vaste agne pari jajfüre, RN. 10.62.5). The seven Angiras sages ate a well- 
WI yn motif of Vedic cosmogony, known as the sons of Heaven, Divasputrasah, 
toes born B an Asura who is Agni himself, Asurasya viral, (10.67.2) and 


DA 

۱ tr E 
2 a 
me 


r Intelligence a as Viprah (Vipram padam Angiraso Gadbane Yajnasya 
a ta, RV, 10.67.2), with which they were able to formulate for 
ciple of Yajña. 

ns O 22 as Mind, Life and US Manas, Prana and GH 
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there is reference in the last part of the Mantra. ‘They encompass each cu < 
in his threefold making of the physical, vital and psychical functions. As a . 
of fact, they are Vasus, who are also counted as eight by taking Prana with the dual- ` 


0 
hd 


power of Präna and Apana. These are in later literature known as the Ashtamúrti m 
form of Siva, which is elaborated in the Puranas (Liñga Purana, 11.2.12. 4344; > 
Märkandeya, 52.3,9). 'This doctrine is mentioned as Kumära Vidya in the SB. 
(6.1.3.18) in which eight forms of Agni ate said to combine and produce a new 
form named Kumara or the Life-principle produced as the Babe. (See my book : 
“Sparks From The Vedic Fite’, Ashtamarti Siva, pp. 117-122). It is the very nature — 
of these eight active principles (the Vasus) ot the seven sons of Ardha that coming | š 
together they create a Sarira which serves as the container or the treasute chest, - ' 
Vasudbána Kosba of the Life-principle (Paribbuwah) The whole world is enen pa = E 
by them (Visvatah paribbavanti). X 


MANTRA 37 
: C es ا‎ I 
a Aa aaa for: wag maar ۱ 
! A ES d SEEN 
Fel As, AMAT RRTM AAT AAT 81111۲7۲۰ d 
-Ho Fo ۹۱ 
I know not clearly whether I am the same as this Cosmos: a mystery am I, yet 
conceited in mind I wander. 
When the First-Born Principle of Rita entered within me, then of this Vak I obtained 
_ a portion.?? 
A In this Mantra the doctrine of Aham ot Asmitä, the individual Ego or Con- 
sciousness is stated with an unusual emphasis. In the fitst part of the Mantra there 
are two entities, namely Idam, i.e., the usual word fot Cosmos in the Vedas, and 
€ secondly, asmi which is the same as Abam and is the doctrine of Asmitä of later 
philosophy. How the correct knowledge (Vijanami= Vijnanı) of the mutual 
Ec relationship between the material world and its enjoyment on the one hand and 
Of the individual Self, Jzva-Aham, on the other is not rightly appreciated. The 


— individual soul become manifest in Matter, identifies itself with Matter or the 
E poda. dti is therefore a patt of higher wisdom and true vijfidna to know the 


A and Jagat. Vijfiana or right discrimination is the first duty of ontological 
juest. Here we also by implication may invite attention to the principle of Kama, 


When the 


portion, 
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mind, both on the plane of the Universal and the individual, unfolds into expanding 


orbits and thereby is creating a flux in Matter. In Vedic ontology, Kama is Aham ` 


and as explained in the Aitareya Up., the principle of Mind (Manas) was known to 
ancients by many names in their doctrine, e.g.  Hridaya, Samjüana, V fana, 
Prajüaua, Medha, Dbhriti, Mati, Manisha, Júti, Smriti, Saükalba, Kratuh, Asu, 
Kama, Vasa (AB. 3.2). Prajñana and 7۷۰72 are the same (Sarvam tat Prajfiane tra 
Pratishthitam, AB. 3.3)and ultimately, Prajfia, Mind or consciousness is of the nature 
of Brahman (Prajñanam Brahma, AB. 3.3). This agrees with the statement that the 
Mind is the same as Prajapati (mano vai Prajapatib, TB. 3.7.1.2, Prajapatirvai Manab, 
SB. 4.1.1.22); as Savita (mano vai Savia, SB. 6.3.1.13); and that Mind has become 
this all (wana eva sarvam, GB. 1.5.15). 


The Puranas take up the subject in greater detail and give many mote synonyms 
of the principle of Mind e.g. Sattva, Mahan, Kshetrajfia, Brahma, Bhüh, Buddhi, 
Khyäti, I$vara, Prajña, Chitti, Smriti, Sarnvit, Vipura(Vayu Purana, Prakriya Pada, 
4-25-3;30); Mahan Atma, Mati, Prabuddhi, Brahma, Khyäti, Ivara, Prajña, Dhriti, 
Smriti, Samvit (Kürma Purana, 1.4.17). 


According to the Vedic docttine this principle of Mind or Mahat or Viraj 
which is the same as Prakriti was produced by Purusha and hence it was a commingling 
of Purusha and Prakriti and therefore called in the Karma as Pradhäna Purushat- 
maka (Pradurasin mahad bijam pradhäna-purushatmakam, Korma P. 1.4.16), In Vedic 
terms it was the common Womb, Sayonitd ot co-existence of Amartya and Martya 
(Amartyo martyená sayonib, Mantra 30 and 38) which in later philosophical terms 
are known as Chit and Achit. As is well known there are three categories of manifesta- 
tion, viz. Achit or Matter, Chit-Achit or Jiva, ot Ksbefrajfia which as soul is Chit and 
as body Achit, and above these two the highest category of Chif alone, also known 
as Mind or Manas. 


The Seer is perplexed as to the identity or otherwise or the nature of exact 
relationship between Aham and Idam, ot between Amartya and Martya, or between 
Chit and Achit. This is a mystery for him, Nizyab, and although not enlightened 
about the sectet, his ego ot conceit of knowledge acts like a fetter, not allowing the 
vision of full Truth. 


The second part of the Mantra contains two important doctrines, viz. that 
of Ritasya Pratbamaja, the First-Botn of Holy Order and of Vak. Rita as we have 
said represents the universal source, Parameshthi, or the primeval ocean or the 
Waters. The First-Born of Rita as stated in the Rig Veda is Agni (4gnirhi nab 
prathamaja ritasya, 10.5.7). -He is called Apdninapat, son of the waters, or the first 
Mother principle. Agni existed in the beginning of Life (parva ayuni) anid. as the 
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Bull-Cow combined in himself both aspects of the creative principle, viz. the Father 
and the Mother (Vrishabhascha Dbenub, RV. 10.5.7). 


Prajapati himselfis stated to be the First-Born of Rita and by his fetvour he 
cooked a mess for the sake of Brahman (yamodanam pratbamajä ritasya Prajapatistapasa 
Brahmane pachat, AN. 4.35.1). The manifest creation (Srishri) is the potful of rice 
(Odana) cooked by the Creator in the form of Agni. Brahma and Kshatra or Amrita 
and Mrityu ate both components of the Odana or potful of mess which is the food 
of Brahman ( yasya Brabma cha Kshatram cha ubbe bhavata odane. Katha Up). In fact 
it is the principle of creativity or emanation from its source that is symbolised as 
the First-Born of the Cosmic Order, Ritasya Prathamaja. It has been designated 
as Agni, as Prajapati, as Brahman (Brahmasya sarvasya pratbamajä, SB. 6.1.1.10). 
The First-Born of Rita is stated to be the companion of the Waters (epa; sakba 
pratbamaja ritava kva svij jatah kuta a babbuva, RN. 10.168.3). Where did it exist 
and where was it born ? ate eternal questions which have not been resolved. The 
birth of Agni is a mystery. Agni, Vayu and Indra ate stated to be friends of the 
Waters. Indra is Hamsa who is the companion of the divine Waters (apazz divyanam 
sakhye charantam, 10.124.9). ‘The Atharva amplifies the doctrine of Ritasya Pratha- 
maja, stating that eight basic principles of manifestation were the First-Born of 
Rita, ot the Cosmic Order (Ashtajata bhiita prathamaja ritasya, AN. 8.9.21), of coutse 
referring to the eight sons of Aditi (ashfayoniraditirashtaputra, AV. 8.9.21; also, 
RV. 10.72.8). These ate the eight Ädityas and also the eight Vasus, who are 
different aspects of Agni and represent the eight basic elements of manifestation 
of Life in Matter, viz., Manas, Praga and Apana and the Pafcha-Bhatas. "These 
jogether form a group which is the First-Born of the World Mother, Ritasya 
Prathamaja. 


This is one way of looking at things, but there is also another geometty fot 
measuring out the progenitive principle and in the above hymn of the Atharva Veda, 
the First-Born is said to be comprised of six elements (shadjata bhita prathamaja 
titasya, AV. 8.9.16) and these six are explained as Shadurvip, viz. the six expansive 
2 referring to the six directions of space or more truly the sextuplicating principle 


h rt the principle of Rita is the same as the Universal and the First-Born, 
is s the individual, which is the same as A in its "rs form (reta 
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The spirit of the Mantra is that Aham, Asmi, Agni, Brahman are al to be 
viewed as the First-Born of the Holy Order and that signifies each centre of manifesta- 
tion ot Yajña which is said to be the Nabbi of the worlds. When that centre comes, 
into existence it attracts by its inherent power the principle of Vak ot the Pañcha 
Bhitas. 'Theimmortal Prana comes in contact with the mortal ہ7۸7۸‎ and this is the 
meaning of the last part of the Mantra. Väk has two aspects, viz., the 'Transcen- 
dent Väk which is infinite, Sabasra&sbara. That V ak is the universal Mother, Aditi, 
who is fixed, eternal and unmodified; but, for the sake of creation, the thousand- 
syllabled Väk is measured out in syllables, viz. the Great Mother incarnates in the 
form of her youthful Daughter, each possessing an individual mind (yuvatir manisha 
RV. 5.47.1). What is the share of Väk that is apportioned (vacho bhagam) in each 
manifested centre, known as the Ritasya prathamaja? The answer is that the 
dynamic Prana in each centre which is Agni, Brahman, Prajapati, or as Ritasya 
Prathamajap, attracts within its vortex the eight Vasus ot the eight elements of 
manifestation as explained above (ete hidam sarvam vasayanti tasmad vasava iti. SB. 
11.6.3.6). These are the sheaths round each Self explained as Vak, Prana and Manas 
(dima vanmayo manomayah pranamayab. SB. 14.4.3.10). The Self is the Yajamana and 
the entire chemical, physical, biological and psychical laws functioning in the body 
constitute a Yajña. 


Vak and Aditi are symbols of the principle of Motherhood and the Mother is 
literally the Measurer of the Maha Bhütas and Prana and Manas which ate focussed 
and ate drawn in each centte of Life. It is the difference of Motherhood that is 
responsible for the infinite differentiation of Prana in each species of Life. The 
Mother of the elephant and that of the ant ate both samples of the universal Mother 
but on the plane of Matter different. This is due to so many factors of Karma. 
Kala, Samskara, Svabhäva, etc., which later philosophers analysed and explained. 
In fact the permutations and combinations of the eight Aditya Gods or the eight, 
Vasus, eleven Rudtas and twelve Adityas, or of the 33 Gods, ot of the 303 Gods, or of 
the 3003 Gods, or of all Gods, Visve Devab, constitute a mysterious and wondrous 
mathematics by which the individual (Pudzala ot Purusha) is vatiously constituted. 
No two individuals since the beginning of creation have been exactly alike in their 
faculties of Life, Mind and Matter. Even the same Mother giving birth to several 
sons becomes varied in the quality of her womb for creating the child. Such is the 
extreme individuation from the Universal where distinctions (nánatva) do not exist. In 
the same Tree each leaf, each fruit and each seed is different from the other, being 
an individual personality ot Awa. So is it with each cell of the body. This 
great Law of Difference is implied in the phrase Vacho Bhagam, which is commanded 
by each individual Aam ot Asmi. It should also be noted that this unique 
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cm principle of individuation so dominant in seeking differences, at the same time remains 
— jn pursuit of its basic unity and aspires to mingle with its source. The governing force 
— — of unity or the unifying thread permeating the whole range of multiplicity is known 

7 Antaryamin, the force of the centre which although unmanifest controls the manifest 
"s forms, also called Siratmd, the Thread-Spirit. If we look at things from the point 
000 view OF Matter, we come across infinite differences, but the diversity slips out if the 
|. vantage point is the spirit. | 
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Mantra 38— 


MANTRA 38 | 
qum E- EU sisi ud aa: e 
at un 8۴7 Aaa sa + = bu fr Fra 


ro Fo MSC 


The immortal having a common OD with the mortal, کے‎ by the intrinsic 
power, goes backward and forward. ` j 


The two move ceased in- opposite eis "They see -the-one and fil to see 
the other.?s نکد‎ š 


This Mantta brings to a Ks the two ideas contained in Mantras 30 & 31, کی‎ 
viz., the mutual relationship of the Immortal and the Mortal, or the Deva and Bhüta, EA 
ot Matter and Spirit in respect of their inherent power and dynamic force by which [o 
they are impelled to come together to form a union. It is recognised that thete — 

is an inherent strength (Griffith) or an intrinsic powet (Coomaraswamy) called - 
Svadha whichis opetative in bringing the Immortal Prana to contact the Mortal, m 
Matter r (Bhita ot Sarira). "There are two principles, Suiba and Sradhá. Pur is 


ta‏ مر 


It is just POWER, but Svadha is the combined Father-Mother Principle which cre 
new Life by depositing sheaths of matter round Prana. ۰ ES the name edm 


new. Svaha is Amartya and Svadha is Marty, both of which are 
powers of mita, and u š 


brother of the mel 
' Ceaseless they : move in opposite directions; men n 
Wilson—The immortal, cognate with. the mortal, 
the lower or the upper (sphere) : but (men beholding. th 
World together); going evéry where’ together (in 
but have not comprehended the other, > 
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The word gribhita ordinarily translated as “grasped by’ needs to be specially 
noted. There are three principles, viz., Adhishthana (RV. 10.81.2), Grabhana (1.116.5) 
and Arambbana (10.81.2) (TB. 2.8.9.6). Arambhana is the Upadana or the material 
cause, that is Matter; Grabhana is the Nimitta cause, the principle of Prana, which 
supplies the motive force or energy to each active centre. “he third is the sub- 
stratum called Adbishthina ot Alambana. According to the Vedic metaphysical 
thought, Brahma alone is the Adhishthana, Grabhana and Arambhana of the cosmos. 
He is the Infinite Ocean, Samudra, who in his transcendent aspect is sans the 
Alambana (anästhan), sans the positive Pranic forces, (agrabbana) and sans the 
material particles of physical manifestation. (andrambhaya), but in such a state of 
transcendence, somehow mysteriously by his own inherent power two dual forces 
in the form of the two Agvins become manifest. By their dynamism of twin forces, 
they toe the Ship of the Cosmos having a hundred oars on which Buys ot the 
۱ Bhokta Suparna, the eater of the sweet berry of the A$vattha tree (R V. 1.164.20), is 
E transported to its destination. The principle of Aham, Ego or consciousness, is the 
5 Bhujyn or the individual soul sustained by the two A$vins or Prana and Apana. For 
E three nights and three days the A$vins were Captains of Bhujyu's Boat, (RV. 

1.116.4) the days and nights symbolising the principles of Light and Darkness as 
manifested in the two Aborätras or the two Halves of the Months, or the two 
Halves of the Year. We see these two symbols of the basic duality exemplified 
in the three Yajfias, viz. daily Agnihotra, the Dasa-Paurnamasa Ishtis and the Ayane- 
نو‎ The d E ot the وو‎ of مط۸‎ "Yajtía relates to the Bhütas; 


In mantra 31 and 38 three kinds of movement are mentioned : 
Q a cha para cha pathibhischarantam—apptoaching by his pathways and de- 


) sa sadhrichih, sa vishüchirvasanah—he is tobed in gathered and difused 


A. 


eee a): ee and Vishichi ate the cardinal and oblique points. 


re of ations (kampana), oscillations, UN ejana) contraction 
o (9 esmero prasarata). The original chhandas basic to the Cosmos 
the level of Mind, Life and Matter and is marked by deep stirrings 

Da ce between heaven and earth (gambbira vepasap). ‘These are known 
tan ic vibrations (prána vá rishayab, SB. 6.1.1.1). These Rishis 
f vai E: forms (virapasab) and they ate sons of Agni (Ze agneh 
il like live coals (Angirasah s#navab) where Angiras 


D 129 
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is explained as Arigara, RV. 10.62.5, AB.3.34). This is but employing the language 
of symbols to explain the cosmogonical truths. The sons of Agni and of Añgiras 
are only the rays of light and heat, the actinic and thermal waves of which the solar 
spectrum is composed. The diversity of form (Virapasah) is visible there as the 
effect of a basic duality produced by deep rhythmic vibrations. If we were to under- 
stand the solar spectrum of red and violet waves in Vedic terminology we might 
call it N7/a-Lobi/a Indra-Dhanus (AV. 15.1.6-7). This doctrine of the cosmos as manifes- 
ting in the form of colours of which the Blue (N7/a) and the Red (Lokita) are visible 
forms with their accompanying shades was formulated by the ancient Brahma- 
vadins (NZ/ena lohitena Brahmavadino vadanti, AV. 15.1.8): with dark-blue he envelopes, 
with red he clears it. 


The basic idea behind this statement is of the cosmic rhythm referred to here 
as the forward and backward movement or cardinal or a straight and oblique motion 
ot approaching and departing, all three being only different forms of that rhythm. 
The doctrine formed part of the philosophy of Rajas or Movement (Rajovada), which 
was expressed in terms of white rajas and black rajas. 'The Sun in appearance 
ot in day time is the symbol of white rajas and at night of black rajas, this 
twofold phenomenon otiginates from a single source which comes under the 
influence of tension by its own intrinsic power. As a matter of fact we are not yet in 
a position by out empirical methods to demonstrate the origin of this duality which 
has the widest implication for deciphering the relationship between Matter and Energy 
ot Deva and Bhüta ot the Immortal and the Mortal, both of which have a common 
origin (Amartyo martyend sayonib). 


In simple words the Rishi points out that we mortal men with our methods 
of observation, either by naked eyes ot by appliances, see the one and do not see 
the other (uyanyam chikyur na nichiRyuranyam). Our vision sees in Matter but is blind 
in the region of the Spirit or Deva or Prana or Energy, whatever name we may 
choose to give it—and all names are of valid application. One sees the working of ' 
the Life-principle in the cell but obtains no photograph of Prana itself; so also about —  - 
the electrical energy in the atom and the -sensory and motor perceptions in the 
brain ot the Mind. The one can be seen and the other cannot, although they 
are from the same otigin. 


Three things are stated about these two opposite entities of the mortal and 
the immortal; firstly that they move (viyanta), secondly that this movement is ince 
opposite directions this way and that way as the movement ofa ہش‎ ch 
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p: the two wings by the Golden Bird in its fight towatds heaven for a thousand days 
EC (sabasrabnyam viyatavasya pakshan harer bamsasya patatab svargam, AV. 10.8.18). The 
me 0+4 Hamsa of Golden Feathers is the same as Sürya and Präna, ie. Life universal 
- ad individual. He is on wings for an endless flight, the destination being the 
ES immortal heaven or the unknown and unmanifest world of Brahman. 


MANTRA 39 : 

"wt AR TH a1 38 7 sfr 898 A | ` 3 
TEA da RATT RARA A AA ۱ ` 
-Æo 8e tits vis = 


The Riks are supported on the Imperishable One (Akshare), in the Highest Empyrean 
(Parame Vyoman), where all the gods have their repose. 

Who knows not that Akshara, what he may do with the Rik-Song? They whe 
know it are assembled alround.® 


This Mantra inculcates the doctrine of Akshara, the Imperishable Divine 
Principle which abides in the highest Empyrean, Parame Vyoman. Thinking of the c 
basic duality and of their mysterious source, the thoughts of the Seer go ea 
that transcendent principle known as Akshara. Akshara Brabman who is like a: b^ 
Ocean, is oozing drop by drop (drapsaschaskanda (RV. 10.17.11) ot drapsah samudram 3 
abbi Yajjigati, RV. 10.123.8) rishg i in billowy waves (samudradirmirmadbumad udara, = A 
RV. 4.58.1, 10.123.2) and thereby creating the manifest forms in Matter Cata ab 


ksbaratyaksharann, tadvisvam upajivati, RN. 1.164. 42). 


The doctrine of Parame Vyoman is mentioned several times in the Rig v. 
as typical of the highest transcendent Brahman who is the source of the Thous 
syllabled Speech (Sahasrakshara Parame Vyoman, 1.64.41), or of the one: 
Akshara that is Ogkàra. Dirghatamas himself has stated earlier that A 
existed in Parame Vyoman where he was sighted by Mätari$van fot th 
manifestation (sa jayamánah parame vyomanyaviragnirabhavan matarisvane, | 
There are two categoties, viz. Rajas and Parorajas; the former is 


MR 


9 Grifitb—Upon what syllable of holy praise-song, as "eere de hig nest re ven, the 
gods repose them, 


sit hete assembled. 
Wilson—All the gods have taken their seat upon this š 

(text) of the Veda : what will he, who knows not this; do wil 

know it, they are perfect, k 
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cosmos and the latter is the transcendent First Cause which is different from the 
physical world :— 


Arambbanam tattvamibochyate rajah sarváni chaitáni rajamsi manmahe 

dvaividhyameke tvavidan rajo va paroraja va na tato’nyadasti; 

Rajo’sti lokastu parorajastu lokatigo jagato'sti bhinnab, 

—Madhusüdana Ojhä, Dasavada Rabasya, p. 9. 
f The distinction between Parama Vyoma and Vyoma is material to Vedic thought. 
E Vak or Matter in the cosmos belongs to Vyoma and the one beyond it to 
Parama Vyoma ot Amritakasa from where immortal Speech, Amrit Vak, has its 
source. Parama Vyoma is the region of Indra, named Svd Indra and Vyoma ot 
Akasa is the region of Mätari$van (atari Svayate) ox Indra-Patni who is the same as 
Marpa Vak. The six Lokas are known as Rajamsi (shad ime rajamsi) and the seventh 
as Parorajas which is the same as the self-existent Svayambhü. The worlds of 
Rajas ate in the grip of dynamism or movement (Gaz) and that of Parorajas is in the 
state of Rest or Stasis (Shtiti). Sva Indra is the Seed or Germ having the poten- 
tiality of expansion and Matari$va is his Majesty as manifesting in the womb of the 
Mother. Indra is the Father and Indra-Patni is the Mother-principle. It is stated 
that the Riks constituting the total multiplicity of the syllables, have theit source 
in the single Akshara which belongs to Parama Vyoman. ‘The Riks stand as the 
symbol of all uttered Speech, as typified in the Holy Praise Songs and the Chants, 
the uttered Speech of highest excellence and immortal glory. All these are after 
all on the plane of Matter produced by the human throat and as such mortal, but the 
|. meaning in them is eternal and belongs to the immortal transcendent Being who is 

0 identical with Parama Vyoma. 


All the divine and earthly powers whom we name as devas, have their being 
n | source i in the Akshara Brahman (yo devanam namadba eka eva, » RV. 10.82. 3); he 


\s st 802 the second patt of Ih Mantra He Pes is worthy to be realised for 
the true e وکا‎ of all the devas and of all the syllables of Rik Speech. The 


that they iss the Reality of Akshara Brahman. Ta Mantra 23 it has been said that 
those who know the immortal Gayatra energising the mortal Gäyatra, the immot- 
tal al Trai ha behind the mortal Traishtubha and the immortal Jagata Prana 
aled behind nd the mortal Jaga, they become entitled to Life immortal (ya 
1 amrita vamanasul). 
th ird part of the Mantra is caught in several later statements 
3rah na-Vijñana, realising the Truth or knowing the Rea- 
isfied with words of the Veda or outer shell of 
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their meaning. Yäska says that the person who knows the Veda but does not Kon 
their meaning is only a load-bearer (bbärvaha). Patañjali in the same strain repeats 
that whatever is studied without realising its meaning and vociferously repeated 
or uttered by the throat is like an offering performed on a heap of fuel-sticks 
without fire enkindled in it. 


They who know the Akshara “well sit here assembled’; this statement also holds 
good for the devas in many forms, as Sürya, Chandra, Vayu, Agni, Indra, Savita, 
Püsha, A$va, Gauh, Samudra, Vanaspati and all other manifested forms in each of 
whom inheres a deva-principle. They are arranged all roundus as learned sages ` 
in an assembly and they are chanting the gloty of the divine Creator, the one Deva, 
supreme over them all. Each deva stationed in his place and performing an eternal 
Sattra, bespeaks the gloty, order and truth of Prajapati who has initiated the cosmic 
Yajña. They are the visible witnesses announcing the majesty of the divine Ordi- 


nances which constitute the Supreme Laws and the Truth (Riaz: cha Satyam cha) of `. E 


Creation. 


MANTRA 40 

| in 0% 1 
gam TÎ R qur AH Gu ATTA: TTT | 
sf quac aa fq YERE d 


-mo o ٣۷۱‏ سی 
"The Cow with goodly pastures be adorable, and from her may we also be possessed‏ _ 
of glory.‏ 


O Deathless Cow, feed on the grass and coming here drink limpid water in 
eternal time.“ 


Thinking of Väk at two levels, the Rishi revettsto the doctrine of Väk in 
terms of the Cow. This doctrine has been mentioned before in several Mantras, 
e.g., 7, 9, 17, 26-29; but amplifying the same imagery the doctrine is now stated 
with greater clarity as applicable to the principle of Väk on two levels, 
viz. Prameshthi or the unmanifest universal and in the cosmos as measured 
out in the form of syllables. Mantra 40 continues the imagery of the Cow with 
distinct cosmogonical reference. The Cow becomes fortunate with goodly pas- 
€ which gives her grass to eat and water to drink at every season. 'The Cow 
the Universal Mother or Infinite Nature. Her potentiality for producing 


Each Bhaga is the symbol of Motherhood, the potential centre of 
7 ot Nature's progenitive force. The Cow is therefore called Bhaga-vati 
son of her inheriting this quality of ever creative power is called Bhaga-van 
is text. Each individual life-centre or organism is Bhagavan having 
pa Bhaga and a thousand other similar points of creativity on the 
ind, Lile and Matter. Thus each individual is a composite form of Three 


مسج 
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coming Bhagavan, i.e. possessed of a thousand generative organs and also a thousand- E 
eyes. Since the Great Goddess is Bhagavati, all het sons are Bhagavantah. Indeed, : 
each Goddess is known as Bhagayatī in the Indian religious tradition and it is also | 
used as a significant epithet for each woman. 


The life of the Cow depends on her pasturage or fodder (Sayavas) being created by 
Sürya. Food and water are both mentioned in the third part of the Mantra and 
are the two forms of Soma on which Agni or the Life-principle depends. 
Agni as anndda subsists on the assimilation of Soma. It is therefore said in the se- 
cond line of the Mantra that the Cow should eat grass and drink water. The 
word /r/ga is significant and reminds us of its use in the Kena Up., where the 
whole cosmos is symbolised as a blade of Green Grass, Trina, which is as great a 
mystery as the whole creation (¢asmai trinam nidadhan). This is the Law, that the 
working of the minute atom and the big stat follows an identical pattern, or a 
single cell and the whole organism have been conceived in an identical mould; and 
therefore even a small green straw with live matter is a baffling challenge to the 
gods, who do not know its secret and source. The Cow feeds on that Soma oz the 
source of immortal Life, which is becoming the green grass or her fodder. The 
pure water represents the primeval Soma which is also said to be Präna. Both 
grass and water are but two aspects of creative Präna, the one in the form of Agni 
and the othet Soma; both are essential for the maintenance of the universal Cow or 
Mother Nature herself. In each individual she is present; she subsists on Agni 
and Soma. 


The Cow is named Aghnyd , the inviolable and death-conquering Mother who 
is the universal Viraj. She is immortality and infinity personified, aptly named as 
Aditi for whom there is no death or destruction (a gam anagam aditim vadbishta, 
RV. 8.101.15). In Mantra 27 also she is called Agbny@ to whom there is no death arid 
whose source is beyond the mortal world, yielding immortal milk for the two A$vins 
or the divine healers, present in each centre as Prayapanan. Other epithets like 
Avadhya, Adbrishya, Aparajita are equally applicable to Aditi Cow, who is 
Vaisvadevi, the Mother of all gods, and yet Kevalz, the self-existent and unmodified 
Mother—the Great Goddess pre-eminent in creation. 


The word Visvadanım is also significant, referring to infinite time and space 
which is the pasture of the universal Cow and which stands for the cosmic Yajiia 
as the sum total of all the cetegories of manifestation. This great Yajña of the cosmos 
with its thousandfold forms and names is also called Visvarapya (RV. 1.164.9) and 
its complete replica becomes visible in the pranic energies, Prana-mandala, or Sami- 
valsara, the revolving Wheel of Time. 

19 


CC-0. Gurukul Kangri University Haridwar Collection. Digitized by S3 Foundation USA ۱ 3 


۴ N - a T 
2 t E Wi. 
nn > - N.N ma We EM UNE P x :0ی‎ 


THE THOUSAND-SYLLABLED SPEECH [ 8۲8ج‎ arm | 


e! The life of the Cow depends on the power of movement, charantí; indeed 

—— the Sanskrit words Gau and Gari are semantically identical: The principle of 
—  Parameshthini Ambhrini Vak as enunciated in RV. 10.125, is the same as Garp 

aa Es and that of Gauri in Mantra 41 is also another form of her and both derive their effec- 

— tive manifestation through movement (aban rudrebhir vasubbischaramyaham adityairuta 
 visvadevaib, RW. 10.125.1). 


ww 


Thousand-syllabled Speech in the Highest Heaven 


po 


MANTRA 41 


+00 a duced: 7٣ du | 
m 8 ES مج‎ Ta 1۱ 


-Æo Fo 1۱ 


@ 
ed 


Gauri, fashioning Waters, has lowed or measured out, she, the one-footed, two- D 
footed, four-footed, eight-footed, also becoming ninc-footed. She is the Thousand-syllabled — 


in the highest Heaven.“ E * 


It does not appear to us that the veil of obscutity over the stanza has been 3 
lifted in the two translations given below. Recently, van Buitenen has drawn 
attention to this passage, but without being able to shed any additional ا ون‎ 
The stanza bristles with technical terms which should first be explained with clarity 


to reach the undet-lying meaning : 


is the reference of saliliniy ^ What is the exact conception of Zz&sba#t 
is denoted by the symbolism of ekapadi, dvipadi, catushpadi, ashtapadt, nava 
What is meant by sabasra and akshara separately and conjointly $ Lastly, what is 
the Vedic meaning of parama vyoma and how is the sahasrakshara form of Gav tic 


consistent with parame vyoman } Let us grapple with these que 2i 


and the latter of Indra or Sürya. The reason is twofold, viz. that 4 
an animal that loves water, and secondly its skinis of a dark colour, o 
white coat of the cow. In Vedic cosmogony two stages are formulated و‎ 
ing one is that of Varuna and the subsequent one of Indra. Varuna R 


in the مات‎ heaven.” 3 
Wilson—‘The sound = the clouds) has end, 
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waters," the deity of the ocean (samudra), the latter signifying the primeval source 
of the universe in which all matter exists in an undifferentiated form, and which 
Ec conceals within its womb all the possibilities of existence. Varuna is the grcat 
e Asura that lords this ocean. His representative in the subsequent creational stage 
is Vritra who enters into conflict with Indra. Both Varuna and Vritra point to 
the basic toot 777, “to cover, to conceal, to obstruct’ (cf. yachcha vrivátishthams- 
- tadvarano *bhavat tam va etam varananı santanı varia ity achakshate barotsbepa, Gopatha- 
Br., 1.1.7; vritro ba va idam sarvar vritva Sisye yadidamantarena dyavaprithivz, sa yadidam 
sarvam vriva Sisye tasmad vritro nama, Šatapatha Br., 1.1.3.4). Indra's representative 
in the region of Vatuna is Mitra, the two being the divinities of water and fire. 
Gauri and Gauh were accepted as the symbols of Varuna and Indra (including his 
cosmic aspect Brihaspati) respectively. The bison and the bull (wabisha and rishabha) 
ate their male forms which also occur in the Rigveda. 


Gauri is the symbol of Vak, according to the speculation of the Brahma- 
E nas,? and the commentators, of whom Sayana takes itas wadhyamika vak, the thunder 
of the atmospheric region or clouds, and Ätmänanda as gauram Suddhan brabma, 
tatpara Srutih gaurib, i.e. the Vedic speech that is devoted to the doctrine of absolute 
Brahman.’ Vak or Speech plays an important part in the cosmogony of the Rig- 
veda. Vak is an attribute of dkasa, and akasa is the first and foremost of the five 
gross material elements, and therefore Vak became the symbol, par excellence, of 
the Paüchabhutas. Vak is preceded by Prage, and Praga by Manas in the deeper 
E of cosmic evolution. There is even a greater sublimation of the doctrine 
86 Speech in which V@k is equivalent to Brahman, both as aja and jayamána, i.c. 


ding to the esotetic speculations of the Brähmanas, fully countenanced by 
he Rigveda, Vak as the one-footed (ekapad?) cow has reference to the unborn or 


Tt has the simple meaning of ‘uttering sound,” ‘bleating,’ ‘lowing,’ 
má, which refers to the bellowing sound of cows, calves, etc. The 
77710 also means “to measure out,’ “to appottion'. It is precisely 
hold good here. The spatial depth to which the lowing of the 
: travels, marks the measure of her formulating the cosmic 
sation of Speech in the sacrifice defines the limits of 

.e. the material externalism through yajña. This is the 
l which on the cosmic level is the sacrifice of 


اا 


‚are called bröbatz, ‘mighty,’ because they have the potency of brimbana, “growth, 2 
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Prajapati with the utterance of brahman, the most subtle and highest form of mani- 
festation. 


The lowing cow is said to possess a cosmic form (vifvaripya) which becomes ` 
completely manifest as soon as the cow has travelled a distance of three yojanas 
(amimed vatso anit gam apasyad visvarippyam trishu yojanesbu, RN. 1.164.9). This is a 
symbolical reference to the triad of Manas-Prana-Vak (Mind-Life-Matter) which 
constitutes the basic pattern of the cosmological manifestation envisaged in Vedic 
metaphysics. The three yojanas exhibit the visvarz کم"‎ ot all the forms that the cosmic 
fout-footed Cow can create. 


Saliláni : This is a comprehensive term, synonymous with aab, samudrah, = 
(RV. 1.164.42), argavah, etc., all referring to the primeval material cause that 
exists iz principio and carries within its womb all the possibilities of existence. _ 
We have a clear statement in RV. 10.121.7, apo ba yad brihatir visvam ayan garbham 
dadband janayantir agnim, tato devanamı samavartatasur ekah kasmai devaya havisha | 
vidhema. Here the bribatih 4bab ate the same as salilani ot arnava samudra. They — 


by way of producing Agni, which is the universal germ. Agni represents the one ` m 
Life-principle (eka asu) of all the differentiated divinities in the cosmos. The region - 7 
of these primeval Waters is also spoken of as rifa-sadana (RV. 1.164.47), the Dark Me 
Descent’ (&rishya niyana, RN. 1.164.47) of Varuna, ot the “Dark Roots’ of cosmic. ` 
alchemy. The Puránas give an elaborate account of this primeval watery sourc 
under the caption of e&arnava vidhi, and specially with reference to the charact 
tic doctrine of ¿po narah and narayana. The cosmic primal Waters (salilani) repres 


Agni as the “Eater of Food’ (annada) cooks for itself the * 
cosmos itself. The intimate 0ا ناف‎ of Kae and 
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asmi ninyah samnaddho manasa charami, yada magan prathamaja ritasyad id vacho asuuve 
bhagam asyab, RN. 1.164.37). The pulsation of life as the rhythmic uttering of Vak 
on the plane of material ot z&z£/&z manifestation begins with the birth of Agni on 
the substratum of Apah or Salilani. In RV. 1.164.42, it is stated that the oceans in 
which Gauri has her abode undergo a pouring out or flowing of their contents by 
۱ which the manifested cosmos is sustained (%asyah samudrá adhi vi ksharanti tena jivanti 

E pradisas chatasrah). This verily corresponds to the idea contained in salilīni takshat?. 


Takshati : The root-meaning of faksha is ‘to fashion forms by cutting’ and 

that meaning suits very well the context, provided it is clearly explained in the 

> background of an approved cosmogony. The conception of /akshaza is kindred 
to that of rapa-vikartana (cf. tvasbta bi riipani vikaroti, Taittiriya Br. 2.7.2.1), 
riipa-pimsana, vi-ksharana (cf. RW. 1.164.42), právana-apánana (cf. RV. 10.189.2), 
samalichana-prasarana (cf. Yajur. 27.45; also SB. 8.1.4.10), &shobhava (Markandeya 

A Purana 46.12), spandana (Devi Bhägavata, 1.7.50), etc. Wilson translates 7 
— s ‘fabricating the waters,’ Griffith as ‘forming the water-floods,’ and van Bui- 
— — tenen as ‘building (?) separate lakes’. These are all correct in so far as they 
š کو‎ go, but the real significance is that the principle of ak creates or fashions out the 
— manifold forms out of the waters of the Infinite Ocean of the ultimate Reality. 
j - Agni is the first manifestation, the same as Akshara ot Hiranyagarbha,” from the 
womb of the Waters and is the same as Vak for the purpose of building separate 
units from the single undifferentiated ocean (vag vai tvashta vag ghidam sarvam 
q, Aitateya Br. 2.4). All the rípas are called Zvashrra (tvasbtrani vai rzpamu, 

.3.4), i.e. depend for their genesis on the principle of cutting, or making 
te fragments out of one whole, i.e. Brahman as ekamevddvitiyam is transfot- 
nto babudba (RV. 1.164.46), the One into one, two, three...and infinity. The 
k of Var as Tvashta is essential to creation, which is tantamount to the One 
he Many, the one Rudra incarnating as the thousand Rudras (Yajur. 
is Tvashta in the Veda corresponds to l/irzpa&sba of the Puranas, 


ing th 


— AVI | 


* 


Pada is equivalent to ‘motion,’ and ekapadi, ot the one- 
able of undivided motion, i.e. absence of all motion in 


A. 2.3.5 ff.) a series of progenitive triads is expoun- 
n the point of view of motion is the one com- 
ession) which are said to be the patents of 


A ^. 
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sthiti (stasis). Gazi is Indra, mivritti ot agati is. Vishnu, and stbiti ot p 
Brahma. ‘The one-footed cow corresponds to whatis called Aja, the Unborn. c 
ajasya ripe kim api svid ekam, RV. 1.164.6), ot Urdhva Eka, the Single Ere 
(RV. 1.164.10), or what is graphically called Aja Ekapad (RV. 2.31.6, 10.66. 
the unborn one-footed or motionless principle of transcendental Reality, v re 
in the Puränas is the name of the first of the eleven Rudras (Matsya, 5.29). It may 
be noted that the Ekadasa Rudras are the sons of Surabhi, the same as the Milch- 5 y 
Cow of the Gods (Harivamsa, 1.3.49- -52). EC i 
Dvipadí : The two-footed cow is also a creature of phantasy. It refers to E i 
that phase of Zk in which the original transcendental Reality becomes relative. ve 
for the sake of manifestation. There is a Vedic conception to support it. ' 
absolute undifferentiated One (Ekam) becomes divided as Ardham and Ardham : 
ardbena vi Svar bhivanam jajána yadasyardhanı kva tad babbiva, Atharva. 10.8.7; also —— 
10.8.13 with variant yadasyárdbam katamah sa Ketub; same 11.4.22. This basic - 
metaphysical conception of the One being cast in two halves for creation goes ba 
to the Rigveda, 6.30.1, bbzya id vavridhe viryaya eko ajuryo dayate vasuni, pra 
diva Indrab pritbivya: ardbam id asya prati rodasí ubhe. Indra as ekah undergo 
fission into two ardhas, the one is beyond earth and heaven (cf. katamah sa Reit 
the other is manifest as the rodasz worlds. 


The doctrine of ardha is definitely mentioned in RV. 1.164.36, which sta 
as noted by Griffith according to Ludwig, ‘is one of the most unintelligible 
whole Veda.' In view of the above explanation of ardha, the meaning b 
transparent : Seven are the children of Ardha which constitute the seed 
tion. They function (as differentiated units) by Vishnu's ordinance (of t r 
ing) : saptärdhagarbha bhuvanasya reto vishnos tishthanti pradisa a vidbarmani. 
becoming the cosmos first evolves as ardha and ardha; the latter ard, 
triadic by Vishnu’s motion (cf. idam visbuur vi chakrame tredha mi dadhe p 
1.22.17), and then those three encompass everything as seven, iz. manas, 
vak or the five gross elements, as explained above. These seven Bis rm 
native seed of the universe, and in themselves they are the pudak 
the manifested cosmos (rodasz, or dyavaprithivi). 3 


$ 


The metaphysical principle of an underlying relative d 
emphatically in the Näsadiya Sükta (RV. 10.129) as sad-asad, 
ETE prayati-svadba; also Purusha Sükta کی‎ .90 
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E. E x of which the two feet are OM and AUM, the latter symbolizing the triadic patterns 

= that have flowed into the three worlds, of which the most significant are the three 
utterances (vyahrifis) known as bhñb, bbuvab, svah. One foot of the dvipadí cow is 
: fixed, changeless, eternal, same as S/hann, expressed as Eka eva Rudro na dvitiyaya tasthe 
ET. (Taitt. Sam., 1.8.6.1); it is the one foot which the Golden Hamsa stationed in the 
Ec floods ot precosmic Waters, does not move (ekam pada notkhidati saliladdhamsa 
uchcharan, Atharva., 11.4.21), while the other foot is identical with motion by which 
creation is engendered. 


Chatusbpadí : The fout-footed cow is a normal animal, which as the symbol 
of Vak is mentioned in RV. 1.164.45; chatvari vak parimiatá padáni tani vidur brab- 
mana ye manisbinah, guba trini nihita nengayanti turtyam vaco mamushyd vadanti. Here 
the three feet are said to be hidden in the cave, i.e. unmanifest, and only the fourth 
foot becomes manifest as human speech. It exactly corresponds to the concep- 
tion of four-footed Purusha, of whom ¿r¿baad is ‘above’ and one páda is this mani- 
fest cosmos. But from the point of view of the created worlds, it is the other way 
also, viz., the cosmic triad symbolizes the three feet of the Milch-Cow of Speech, 
and the fourth one is beyond these worlds. As well-known in the metaphysical 
— —  — cogitations of the grammarians, the one is the Para ۷۸, and the other three ate 
E Pasyanti, Madyama and Vaikhari. Sometimes the 1⁄2& is described as trayimay? 
LESS dhenn, having four udders, viz., svahakara, vashatkara, svadhakara and  bantakára 
1489.1). According to the Markandeya Purana, the Rishis are sustained by 
LAO the teat called vashat, the Pitris by svadha, the Devas by svaha, and men by banta 
EZ = = 29.10-11; see my Markandeya Purana, A Cultural Commentaty, pp. 104-106). 


_ Ashtapadi : The eight-footed cow involves the symbolism of the number 8, 
i RV. 1.164.27, the aghnya cow is called Vasupatni, the protector of the eight 
and. she comes s yearning fot het calf which i is the manifest form of the Vasus 


Beer 7 vu mürtaya "shtan nah devadevasya E 
11 Ana, 2.12.4; 7 E 
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self-existent Prajapati, or Agni. Conversion of water into milk is the symbol of = 
motherhood; thus the Cosmic Cow (&zmadugba) fills the whole world with progeni- 
tive potency, which in ritualistic terminology is called the rain of ghrita (ad id gbritena — - 
pritbivi vyudyate. RN. 1.164.47), ot the gathering of the minute particles of butter er 
(sambbritam prisbadajyam, RN. 10.90.8). The symbolism of butter is patent. When - a E. É 
tiny globules of butter permeate water, it is transformed into milk. Water extin- E 
Aiie fire, but buttet enkindles it, therefore butter is the concrete form of Agni 
(etad và agneh priyam dhäma yad ghritam, Taitt. Br. 1.1.9.6). When we refer to 
Vak as ashtāpadī, there is verily a reference to it as identical with Agni, with the 
Vasus, with Rigveda, etc., an established symbolism at several levels of reference, 
of which the basic conception is that of ashtakshara Gayatri. 


Navabadz : The conception of the nine-footed cow exhausts all the possi- 742 
bilities of numerical manifestation, since nine is the highest numerical in the series = 7 
1, 2, 3.... The nine-syllabled meter is the Bribafi, consisting of thirty-six aksharas 
(shat-trimSad-aksharé vai bribati, SB. 8.3.3.8; Aitareya Br., 4.24). The maximum 
number of consonants that can be tagged to the utterance of one vowel is nine. 
That indicates the maximum limit of manifestation, navo navo bhavati jayamanab, E 
RV. 10.85.19). ‘The commentators understand by it the eight quarters of space = 
including the intermediate regions, with the Sun as the ninth (mpari digapekshayd 3 
siiryena và navadigadhisbthána, Sayana), ot the eight manifest forms, besides the E 
ninth which is unmanifest as being beyond all attributes (asbtamirtinirgunavisbayalvát, 
Atmänanda), So does Gauri become omniform. la 207 terms, "drm 7 I 
Shadvim$a Br. 3. D Each day as the unit of time is a complete specimen of the E 
Samvatsara, which is the symbol of Sürya and all the movements associated with pE 
it. The navaba yajña is a model of the samvatsara yajña. l sa E. 
" T rs 
Sabasra&sbara : The Speech that exists in parama vyoma, i.e. perc 2 ا‎ 
the undifferentiated transcendent ‘Space’ is the Para Vak. It comprises “a thous 
syllables.’ Sahasra is equivalent to sarvam (SB. 4.6.1.15), bhama (SB. 3.3.3.8) 
paramam (Tandya, 16.9.2), the highest entity transcending all the cate 
manifestation. Akshara is a syllable, an irreducible ultimate or imp: 
of speech, which is the symbol of motion or pulsation, since a 
visible activity against the substratum of silence. Akshara is flowin: 
RV. 1.164.42) of the Oceanic Waters that existed in the begin 
reference is to Sabasrakshard, it is the negative uncteated ent it 
manifest as the cteated Akshara or the Universe as a result ‘of nj 


postulated a higher and a lower entity, both being the two : spec 
20 
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3 Reality, be it named as Word, Purusha, Prajapati, Satya, Jyotis, Hiranyagarbha, 
- ctc, the first and fundamental principle of the cosmic order grasped as the “Im- 
= perishable Being." It is that comprehensive, transcendent, vast and tremendously 
effective First Cause that calls into existence the cosmos—the ultimate that is 
behind and beyond creation. The sahasrakshara is equivalent to the sahasrasirsha 
Purusha, which as the highest source of creation is both asaf and saż, unmanifest and 
coextensive with all the categories of the manifested worlds. 


Where does the infinite Akshara exist ? The finite syllables, i.e. all sounds, 
originate from مت‎ or ether, which is the medium of the word. The seers 
postulated for the sahasrakshara Vak as her ultimate source a paramdkdsa or 

~ parama-vyoma, both Vak and vyoma being closely associated or being identical as 

gina and 7۶4۰ 

vora : The idea of the highest entity as ¿kasa elaborated in the‏ 766وک 
Ex famous dialogue of Yajfiavalkya and Gärgi (Brihad Ar. Up. 3.6) existed in the Rig-‏ 
veda in the form of parama vyoma : prichchhami vachah paramam vyoma (RV. 1.164.34).‏ 
Manifest Vak originates from 2yoz or akasa, which is the most subtle of the five‏ 
material elements. The quest therefore was for an ultimate source whose primacy‏ 
stood above all, i.e. the parama vyoma, and it was declared that the latter was the‏ ` 
A me as Brahman (brahmayam vachah parama vyoma, RN. 1.164.35), who is identical‏ 
Ee Vak (vag vai brabma, Aitareya, 6.3, SB. 2.1.4.10), and also four-footed like‏ 
Chhandogya Up. 3. 18. 2; also so DU catush pps‏ ہت سس e c.‏ 


t each step or stage of Life, and in each Breath. Präna is the 
1e Mead of the Cosmos. In each out-going and in-coming 
isation of (E Joy, of the tasting of Honey that i is Life itself. We 


eaten to sustain the body, but it is necessary that full 
taking of that Food, each morsel is full of sweetness 
ced on both the gross plane and in subtle vibrations. 
sation ino principle of Motherhood attains its full frui- 
xperie es in which the S em the vital and the 
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that is in creation. The creative act is the sweetest Mead on this side of Life 
the other side and its apposite principle Joy of the Spirit called Brahmänanda. ] 
two-fold experience of Rasa, one during descent in Matter and the other during on 
ascent to the Spirit, both are pure and sublime as part of Nature's own Creative 
Scheme and comprised in the single Mystery named Life. This principle of Madhu — V 
or sweet Mead was a favourite doctrine of the Vedic Rishis who speak of Madhu EX 
as a universal flood enveloping the clouds in the sky, the winds in the mid b. 
the rivers on the earth, the waves of the sea, the growing plants and even t 
patticles of dust which supply food to the sprouting seeds. In the eyes of E 
Seers, Honey-sucking is the Law of Life and Agni as the Life-principle is said to be _ 
the tongue of the gods, i.e. yeaning to lick the Honey. By an accepted symbolism ` E 
the i immot tal Heas ven was symbolised as Madhu and Mother Earth as Dadhi and the = 


aiia. = 
ae raso î pa gbr itamantar ikshasya Pazia $B. 7.5.1. 3). Money is th x 


rübam yan madhu, YB. 3.8.14. = since the relish that is present in honey is a symbol. 


howsoevet infinitessimal it be, of the transcendent Rasa in the Supreme Spirit. 
E. 
1 7. A. B. van Buitenen, “Aksara,” JAOS, 79 (1959), p. 180. = 5 
2 Avery important citation from the Jaim. Up. Br. 1. 10. 1-2 given by van Buitenen, 
ding to which She is kamadugha, the milch-cow of desires; the passage is an exegesis of the Ri 
stanzas 1. 164. 41-42. 
3 C. Kunhan Raja, Asya Vamasya Hymn (1956), p. 80. 3 
4 W. Kirfel, Das Parana Paficalaksatta (Leiden, 1927), pp. 6—19. E 
5 For a full explanation of hiranyagarbha, see V. S. Agrawala, “Hiranyagarbha,” 
Vol. IL(19C0, Kashiraj Trust, Ramnagar, Varanasi, ), pp. 285-306 
6 A. Coomaraswamy, “Time and Eternity" ( Artibus Asiae, 1947), p. 9. 


MANTRA 42 
AFT: FHT aa fp ued qq Saha RTE: | 


dd: WAT agag TR Il 
Mo do 1۷۱ 


: From her the (Four) Oceans flow (as her four teats); the Four Regions of Space arc 
= sustained by them. : 
E S From her the Imperishable Akshara is becoming Kshara, the material world. Thus 
CM the Cosmos is being sustained by her'?. 


4 
AM x 


B. c Mantra 42 continues the doctrine of Akshara as manifested in the form of 


= ‘  Vak The transcendent Vak as Gauri stands in the midst of infinite oceans, Sau- 
E. A — — dráb, and their Waters are being fashioned into innumerable universes by the powet 
of her striding or “measuring out.” The cosmos is here conceived of as the process 


b ^ 
E " of oozing out ot flowing forth or release of the streaming Waters (adhi vikshai anti). 


«x 
— 


E 
— From the point of view of symbolism two things ate clearly stated in this 
antra, viz. the doctrine of Akshara and Kshara, and secondly that of the fourfold 


ہے 


ieme of creation symbolised as the four directions of Space (Pradissaschatasrah) 
= — The doctrine of Akshara and Kshara found so early in the Rig Veda is elabo- 
rated in the Upanishads and is the theme of a special chapter in the Gita which ex- 

itly states that Kshara is the world of Matter (Ksharah sarvagi bhatani) and Akshara 
Rr p ee. سے سرت‎ Gita 15. 16). The Gita formulates a 


con of the two categories of Akshara ot Avyakta, the 
ng to Brahman and the lower one to Jivätman seems to be a 


ble flood, and thence the universe hath life. 
ganun rain, and thence (the people of) the four 


I. VISION IN LONG DARKNESS [ASYA-VAMIYA]-MANTRA 42 


later development of philosophical cogitation. Its preceding state is represented 
in the Upanishads where Akshara is identified with Para Brahman, transcendent 
Brahman, (A£sharam Brahma yat paramam, Katha., Up. 3.2, tadetadaksharam Brahma, 
Mund. Up. 2.2.2). The exposition of the Akshara doctrine by Yajñavalkya, to Gargi 
is based on Akshara as the Supreme Being (BU. 3.8.8-11). In the Mundaka the 
Rig Vedic statement of the cosmos taking its rise from Akshara (tadvisvam upajivati, 
RV. 1.164.42) is repeated (tadaksharat sambbavatiba visvam, Mund. Up. 1.1.7); the 


Śvetāśvatara however, represents an intermediate stage in which the Rig Vedic E v 
conception of Akshara is invoked (Richo akshare parame vyoman SV. Up. Š 4.8) and = 
also the later idea of the two Aksharas (dre akshare Brabmapure tvanante, SV. — 
Up. 5.1). 2 


The Rig Vedic doctrine of Akshara is clear, viz. the transcendent Being is 
Akshara who exists in the Highest Empyrean (Parame Vyoman) and from whom the 
whole world emanates, since he as the primeval ocean is the source of cosmic 
manifestation. ‘The waters (.Sa///aui) referred to in Mantra 41 belong to the oceans 
mentioned in this Mantra. This is known as the E&drnava doctrine in the Puranas 
and referred to by several names in the Vedas, as the Waters of unfathomed depth 
(gabanam gabbiram ambbah, 10.129.1), the unknown mysterious Waters (apraketazz 
salilam, 10.129.3), Ocean (Samudra, 10.72.7), the Great Waters (Bribatirb apap, which 
held the cosmos in their womb, 10.121.7). In Puranic terminology, this primeval 
Ocean is known as Salila, Mabargava, Ekarnava, Agadba Stabdha Salila (Hativamsa, 
3.10.34; Vishnu P. 1.3.24; Matsya, 168.1-15). This doctrine in combination with 
that of Hiranyagatbha who is born out of the primeval Waters or the basic Mother- — 
principle was later on crystallised in the well-known vetse of the Manu Smriti ۔‎ > 
which is repeated in several Puränas-apo nara iti prokta apo vai marasumavab, ta — 
yadasyäyananı pürvaz tena Narayanah smrtah, Manu. 1.10; Brahma, 56.12, 60.25; Vayu, 
5.38; Udyoga Parva, 68.10). Three terms ate to be distinguished here : Nara is ES 
Sabasrasirshá Purusha or Svayambbñ, the Self-existent Creator, Nara is the Wat p 
Apap, the universal Mother-principle, also known as the Womb of Creation, Yo 
and Narayana is the same as Hiranyagarbha or paz napat, the Babe prod 
the Waters or Mothers of creation, which is the Life-principle or the Co: 
An important question arises here as to what is the meaning of Apah و‎ 
source of manifest Cosmos is so-called. “The answer is given in th 
following a semantic etymology of the word Apah: She was ct 
all that exists and since by means of her the whole world was ol 
the NP < became Atal (sedans sarvam a Jadid la Ri 


Ert s 
p 


4.5. 7.7. È ; The Waters i in ک0‎ cime. were of the matase of s 
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how should we procreate ? (Apo ha va idamagre salilamevasa, ta akamayanta  Ratham 
nu prajayemabi, SB. 11.1.6.1). A similar etymology is given for Salila and Samudra. 
“The Waters in the begining were called Sa/ila ”; (SB. 11.1.6.1) which is the same 
as Sarira (S.B. 7.5.2.18, apo vai sariram), so-called from the agitation or movement 
which arose in their midst, viz. the beginning of mantbana ot churning ot Ashobha, 
as the Puranas refer to it. Since the Waters ran to and fro, therefore they became 
Samudra (tadyat (apah) samadravanta, tasmat samudra uchchyate, GB. 1.1.7; also TB; 
2.2.9. 2-3, also JUB. 125.4). 


The Puränas extend the imagety of the primeval Ocean as the Source from 
which the various floods, rivers, streams, pools, wells and other reservoirs are 
fashioned out which are the symbols of differentiated manifestation and which at the 
time of dissolution merge into One Ocean; all the divided units of cteation are 
_ —— disrupted and are drawn together into a single Watery Mass (Harivamsa, 3.9. 1-2; 

a - See my book : “Sparks From the Vedic Fire’, Hiranyagarbha, p. 16). 


The second important reference is to the doctrine of Four Regions of Space. 

The four cardinal points have their basic foundation in the single centre which 
‘is Surya (diso va asya (Süryasya) budbnyd npamä vishthah., SB. 7.4.1.14, VS. 13.3.). The 
unmanifest centre finds its extension in the Svastika of the Four Regions, each centre 
E x . expands into a circumference based on a four-armed Svastika, that makes the perfect 
elke CZ chakra) comprising four angles of 90° each (chaturbbih sa&am navatim 


t seems that there is an inherent force in the Centre which undergoes fout- 
anifestation and that basic rhythm is the Chhandas of the Centre, the four 
as of Space being only the manifest from of that Rhythm (chhandamsi vai disah 


مسق بی رصصضے سے 


ab paridhayah, AB. 5.28, TB. 2.1.5.2) The Regions are like a garment 
e the Centre on all sides (disah paridhaniya, JUB. 3.4.2); but in fact there 
o the limits of the four quarters (aparimita bi disap, SB. 6.5.2.7). The 


IÓN 


s of Space ate only relative to a single Äkä$a, which is one of 
ents وت‎ ine Regions of Space belong to the category of material 


ne 9 the Four Regions as the cucina Gf the fon tod 

c patterns undetlying it, e.g., four lokas, four devas, four 
771 DIE): In the Rig Veda itself we find a 
ft he Dik Svastika, ot the Four Regions of Space 


savitottardtlat, savitadharattat, RN. 40. 36. 14). This was. pe " a n 
regular cult known as Disa Vrata, the followers of which were known as 
Vrati&a (Pali: Disa Vatika, Niddesa. comm. on the Sutta Nipáta, re 
to a list of 21 Vrata-suddhika cults, including the Disa Vatika). In the Ar 
Parva, Draupadi is compared to a Vana-Devata, Parvata-Devata ot Disa De 

satyam vanasyasya parvatasyathava disah devata tvar hi kalyaui Wari vayanı Sara 
Aranyaka, 61.114). The adherence of this cult were required to observe a 
discipline of making adoration to the deities of the four quarters. The doc 
of the Four Lo£apalas in Vedic literature, viz. Indra for East, Yama for | 
Varuna for We est and Soma fot Noria In Bhuddhist مھا‎ also we T 


of the East, Virühaka, chief of the Kumbia m‏ کے کر کہ 
of the South, Virüpaksha, chief of the Nagas, guardian of the West, and Vaisr‏ 
chief of the Yakshas, guardian of the North. In fact all these four were Mah jas‏ 
(Pali : (chattara m jano) or the great Yaksha Kings and their images‏ 
Bharhut are labelled as Yaksha. It appears that originally these folk-cults‏ 
four Maharaja Gods were of the highest antiquity and existed in the Vedi er‏ 
also, when they were integrated as part of the single Mahad-Yaksha Doctri‏ 
who stands at the centre of the world (Mahad Yaksham bhuvanasya Madh ;‏ 
The great Yaksha is compared to the erect stem of a mighty‏ .)10.7.38 
spreading its branches in all directions (vrikshasya skandha parita wa da‏ 
the four divine emanations of that single Mahat or universal Yaksha, :‏ 
deities stationed on the four sides. That Yaksha or Great Being also t‏ 
on the surface ofthe Ocean (Salilasya Prishthe) which is in accord with tl‏ 
of the Four Oceans, which through their outlets, send out ne t ti‏ 
four directions. This is exactly the same conception as later on enun‏ 
of the geography: of the four continents (Chaturdvipz Bhigola‏ 
centre and Four Mountains, Four Rivers, Four Lakes, Four‏ 
ranged on the Four Terraces of the Golden Mountain. |‏ 
illustrated on the abacus o the Saranath E. s‏ 


s 


of this fourfold motif, see my book: 
about the emanation of the Four Regions of Sj 
to be part of a widely-understood symbolism b 
for understanding the cosmological scheme 


THE THOUSAND-SYLLABLED SPEECH [PEMAN ara ] 


= This Mantra like several others offers an indication of how the vast and 
© varied language of symbolism was built in detail as a result of the generous accep- 
— — tance of the religious beliefs and cults which already existed in the consciousness 

_ of the people and which in subsequent periods continued with all their warmth of 
. popular beliefs and cult practices. 


LE It is these scenes of living cult-worship that inspired the Rishis to formulate 
= their cosmogonical thoughts in a language which was neat to the people and well- 
- — understood in all its implications. The doctrine of Pradisaschatasrah, therefore, is 
significant and authenticated by an elaborate exposition in all the main Indian 
—— religions. ; 


M > 
WEIN, 
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MANTRA 43 


qand ٭ یج جج‎ R 
cat حول‎ NR ws suu || 
-xo Fo SI 


I saw far away the smoke of the cow-dung, smouldering at the mid-point, does 
than this (carth) and beneath that (heaven). * 93 E 
The Heroes have cooked the Spotted Bull ; such were the = Ordinances. ٥ 


This highly enigmatical Mantra raises four arguments : 


(1) What is the meaning of the smoke from the cow-dung ? Who i is the Co fay 
whose cow-dung is burnt to produce the smoke ? cdi 


(2) Where this smoke is burning, as the Rishi saw it ? 
(3) Who is the Spotted Bull ? why is he called Spotted ; ? i 


(4) What is the meaning of cooking the Bull? And, Who were the Het 


who undertook the difficult task of cooking in the primeval ages ? Ex : 
ye 
For a clear comprehension of the meaning of the Mantra an answer to i 


fout questions should be offered as consistent with Vedic Cosmogonical Th 


The central theme is the creation of Súrya or the emergence of the 
Orb of Fire, burning at primeval temperature which existed in the 
creation. "This Fire was ptoduced out of a smoky condition which pre 
which stands for the simmering condition of the Waters or the Ocean wh 
this Sütya or Agni. 


o’er that beneath it. 
The Mighty Men have dressed the spotted bullock, 

E a foretime. 
| Wilson—1 beheld near (me) the smoke of burnin 


. (effect), discovered the cause GR the priests bays 
duties, 
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same as Sütya in heaven, the latter being a thousandfold more powerful than Fire 
existing anywhere. The solar Orb has a temperature of 6000? cent., on the surface 
and two million degrees centigrade at the centre. 'Thisis what we learn from science 
today, but the ancient Seers regarded Sürya as the manifest form of Divine Heat 
(devaushnya, Mait UP. 2.6—etayorantara devausbuyam prasuvat yadaushnyam sa Purnshah 
atha yah Purushah so’gnirvaisvanarah), Ptimeval Temperature (Agraja Tapas), Blazing 
Fire (Abbiddha Tapas), all of which ate symbols for the principle of Agni on earth 
and Sürya in heaven. The mighty Waters (bribatirapah) conceived the Cosmos in their 
A3 womb and produced Agni (apo ba yad brihatirvisvamäyan garbham dadband janayantir- 
agnim. RV. 10.121.7). Sürya also is said to be conceived in the Ocean from where 
it is was thtown up by the world-building forces or powers in the divine ages 
ot long durations of Time (yaddeva yatayo yarba bbmvananyapinvata atta samudra à 
gülhama Suryamajabbartam, RV. 10.72.7). The techtonic process which resulted 
in the birth of the Sun is the object of this Mantra. It definitely postulates a stage 
anterior to the creation of Surya. It should be noted that Sürya at the centre of 
this solar system is only one of the Sparks scattered about by the explosion in the 
primeval Sun and there are millions and billions of Suns in space and in the universes 
that form part of the cosmic system. The preceding stage is described as the smoky- 
condition in which the firy Sun began to appear by the convulsions or churning of 

the Ocean or the dynamic operations in the First Cause. As we would say in Vedic 
| language, it was the region of the Universal or Parameshthi or the floods of crea- 
tive laws or the Ocean of Rita, the Holy Order, which became agitated and from 
which individual centres were produced, of which Súrya is an exemplar. What was 
the preceding condition like ? The answer is that it was filled with smoke. If 
allowed, we may call it a condition of gases, which in the Vedas is called Nabhojah 
(10.123.2) and dark and dismal fog in the Puranas (yarba chaikarpavajale niharena 
vritantare, awaktabhishane loke sarvabbitavivarjite, Hativamsa, 3.10.31). 
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In fact Nabbas and nebulous have a common linguistic origin and as used in 
— — the above Vedic Mantra, Nabhoja was that condition in which Water and Fire first 
— Came into contact (imamapam samgame Siryasya, RN. 10.123.1) and filled the whole 
CER ace with Matter in a nebulous form or the Primeval Smoke. Smoke is produced 
en there is moisture on the one hand and Fire on the other. Smoke is there- 
m plete symbol of the combination of Fire and Water ot as we might say, 
sition of the Plutonian and the Neptunist principles of Creation. In 
+ Rig Veda, we would designate them as the co-existence of Apo 
Bhayishtha principles (Apo 74ط‎ ityeko abravid agnir bhiyish- 
V. 1.161.9). This is also a Mantra of Rishi Dirghatamas and in 


۰ 


Bu 
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simple words it means that the twin forces of Soma and Agni become operative at 
one point in order to create Sürya or the Cosmos. | 


There are two questions now as to the identity of the Cow and the meaning 
of the Cow-Dung symbolism. Smoke is produced from moist fuel. "That fuel 
was the cow-dung of the Cosmic Cow who is spoken of as Viraj, Aditi, Višvarüpa, 
Kevali, Kämadughä etc. The Cow-Dung cake is only a symbol for the Fuel from 
which Fire was produced, viz. the Burning Bush or in plain words, Primordial Matter 
which was smelted in His Furnace by Brahmanaspati, corresponding to Vulcan, 
God of Fire and Metals in Greek Mythology. te? 


- The Cow ptoduces two things, viz. Milk and Cow-Dung. Milk is the sym-. 
bol of Prana and Immottality as the Gift of Heaven, as Dirghatamas himself has 
stated in Mantra 7. Cow-dung on the other hand is produced by the chemistry of 
Apána and belongs to the mortal earth and was thus made a symbol of mortal Matter. | 
The fodder eaten by the Cow processed by the force of Präna become milk and a 
by Apana the cow-dung. It is the latter symbolism in all its beatings that is 
implied here. 


Moreover, there is a reference here to the doctrine of Pravargya. Whatever 
is thrown out as refuse by an organic centre of Life after assimilation of food is 
called Pravargya. ‘That portion of the food which is retained by the body for sus- 
taining its own metabolism is called Brahmandana, “Food of Brahman”. In each 
Life centre, the rule of assimilation is associated with that of elimination. In the 
body ot Brahman when the Life principle became operative, it produced both 
Prana and Apana, the Immortal and the Mortal,Devas and Bhütas, Life and, Matter, 
It is the latter principles of Matter, Death, Apana that are indicated by the Cow- 
Dung thrown out from the Body of the Universal Cow. | 


Wilson and Griffith differ in their translations of the word—4rat, the former _ 
taking it as ‘neat’ and the latter as “far”. In a sense both are right. If we look at ۰ 
the birth of the Cosmos from below, the regions of ptimeval creativity appeared | "ye 
tombe at the remotest distance, not so much spatially as in the depth of subtle 


causes. If we look at it from above, the process may be described as a near one to” ? 


the centre from which cosmic activity emanates. As a matter of fact its rig 


tion is indicated in the second part of the Mantra, which refers to the doc 
Para and Avara, already explained in Mantras 17 wet w 
Matter and Para is the higher world of spirit o 
Adhah, or as Dyauh and Prithivi. 
between the two, that is known as 


-19. Avara is the lower 

f what is described as 
The formation of Sürya takes p 
antariksha, ot in other words, the. 
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also known as the Ridge of Heaven, Naka Prishtha, ot in modern terms, the Mid- 
| most Point of Consciousness. It was the Vedic Rajas which draws its powet ftom 
both Sattva and Tamas and is the same as Motion. This point of Antariksba ot 
junction between Mind and Matter is the point of manifest Life, here called Vishuvat, 
which is the same as Parävara, cottesponding to the Equatorial Line between the 
northern and the southern hemispheres, controlling an equal distribution of Light 
and Darkness between them. 


The meaning of the spotted Bull may now become cleat from the above. "The 
Bull is Sürya, called spotted because it symbolises the two principles of In mortality. 
and Death : that which is below or on this side of Aditya is Mrityu and that which 
is beyond is Amrita (SB. 10.5.1.4). In Rig Veda (10.31.8), the Bull or Uksha is 
identified with Sürya (Uksha sa dyava prithivi bibbarti ....) Siryam ma barito vabanti, 
- Dyauh is the Father and Prithivi is the Mother and 27 them Sütya is the Babe. 
The Spotted Bull symbolising Prana (Zaz gauh prisbuirakramidasadan métaram burabl 
pitaram cha prayant svah, RN. 10.189.1). In Rig Veda Mantra 10.27.2, there is again 
— ———— mention of the ‘cooking of the Bull’ and in Mantra 10.27.17 to the cooking 
———— Of the the fat Ram (pivanam mesham apachanta virab). The Sun is called fat Ram. 
Both of these are symbols of Sürya, who is at once the Spotted Bullock 
and the fat-dripping Wether (pivana mesham apachanta virab). The Sun is called 
Uksha, the Sprinkler, as it scatters its seed or fecundating energy through out the 
E by means of its thousand rays. It is also referred to as the Spotted Stone 
placed as $ ua fixed centre in the vault of Heaven. It is called E ےی‎ because 


2p inciple of Rest and the white for Motion. The Sun is both a fixed centre 
first embodiment of orderly ot rhythmic Motion. Prior to the creation 


E tdinances of the Creator. These regulations are personified as 
eee Š here referred to as the Heroes, Virah, In the great ele- 


t Light-sipping powets f Indra, the latter emerges ttium- 
he conflict-pattern symbolised as Indra-Vritra battle. God 
Light and Yajña is assisted in his victory by the 
ha Brahmana, Manu is also said to have possessed 
Asu eras ultimately recovered by the power of. 
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Väk. The asuric forces of Vritra which conceal for a time the Pranic p 
Indra, the four-horned Bull, must ultimately yield befote the dynamic forc 
creativity. ‘This becomes visible in the emergence of Sürya as the Spotted Bull 
placed between Father Heaven and Mother Earth on the cosmic plane and as t e 5 
integrated principle of Light functioning as Präna and Apäna in each indivi 
centre (antascharati rochanasya pränadapanatijuyakhyan mabisbo divam, RV. 10.18 
As the Atharva says, the universal Mother principle symbolised as the Wate 
produce the Bull or Sürya for the sake of creation ı (aži srishto apanı vris 
AV. 16. 1.1). 


The Heroes are the symbols of the world-building forces which releas 
dynamics of creativity against the substratum of Rest. Modern idiom | 
choose to label them as the different manifestation of energy, whereas Rig 
symbolism puts them as the Heroic associates ot companions of Indra. In | 
the One Hero, Eka Vira, incatnating as Virakas ot Kumara of Puränic legen: 
it is essential that he should be assisted by the Seven Heroes or the Seven 1 
in his fight against the Vritras or the Asuric powers which keep the Cost 
concealment or a Mountain Cave. These were the primeval otdinances, Dharmani 
Pratbamani (cf. also RV. 10.90.16). The language of science and that of phil 
ate twin sisters, expressing the same meaning but both ate spell-bound biz 
found mystery that yet remains to be fathomed. > 


MANTRA 44 
RA waqa A 3۹85 AN ATA TA ۱ 
feral a È EMMA Àa ET d 


| p" E ; Ao qo ۱۷٢۷ 


The three deities or long matted locks (kesin) appear in ordered seasons, One of 
them deposits the germ in the Sarnvatsara. 

One has a vision of the vost with his powers. Of one the sweep is scen, but not 
his figure. 44 


v NI 


|` This Mantra inculcates the ise of the Three KeSins, “Three Hairy Ones,’ 
or the fLong-tressed Ones”. The arguments are as follows 


— (1) What is Kesa, Hair or Matted Lock ? 
^ (2). Who ate these Kesins or Deities with long matted locks ? 
E What is the meaning of their appearing in their due seasons ? (putt 


Who is that Kesin-deity whose sweep is seen but not the figure ? 
uite to be explained in order to shed clarity on the obscurity of the 


s the symbol of the refuse or.dead matter thrown out by a liv- 
It indicates that the process of assimilation and elimination 


2 i 
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is functioning within the organism, or in other words that Agni as the Eater of oo = _ 
Food, Annada, is eating the food, Anna, and maintaining in health the rhythm or ا‎ 
cyclic movement of the Life process. All kinds of impurities expelled by the Bp 
metabolic fire within the body are of the same nature as Ke$a which in Vedic Lan- 
guage was known as Pravargya. Pravargya is that portion of Yajña which is cut 
off from the centre (atha yat pravrijyata tasmat pravargyab, SB. 141.110. In fact 
the whole cosmos is Pravargya that has separated from its source of centre (¿me ` 
vai lo&ab pravargyab, SB. 14.3.2.23; Sarvam vai pravargyah, SB. 14.2.2.46). Pravargya E کہ‎ 
is the same as Vedic Uchchhishta and all the names and forms in creation are rooted 5 : 
in Uchchishta (uchchbishte nama rūpam, AN. 11.7.1). We find the glorification 
of Uchchhishta as a full-fledged doctrine in the Uchchhishta Sükta of the Atharva 
Veda (AV. 11.7.1-27). Pravargya or Uchchhishta is the same as the Surplus which 
by the intrinsic power of the centre as its rhythm becomes separated from the trans- 
cendent source and manifests as the visible cosmos. The Puranas carry further L: 
the idea of Uchchbishta or Kesa. In the imagery of Vishnu-Näräyana as Ke$ava, E E 
the Deity of shaggy Haits, each universe is like a hair on the body of Maha Nara- E 
yana Purusha and therefore he is verily Kesî or Kešava. In the Pä$upata Saiva 
ideology the same is stated about Sivain the form of Dhürjati God, the Deity with c: 
massed matted locks on his head. All Matter or the Paficha-Bhütas represent the EA 
Pravargya portion of Brahman and they are the Matted Hair of Siva in which the 3 
river of Life, Prana-Ganga descends and after roaming for a thousand yeats in 
quest of an outlet is released by Lord Mahadeva from his inscrutable mysterious 
labyrinths. ; 


. 


The matted locks and the head are interlinked symbols. As the hairs are 
cut, so the head of the sacrifice is also said to be detached and that became the- Pra- 
 vatgya until a new head was restored. The meaning is that the cosmic Yajña is an 
overflow from the basic unmänifested Yajfia of Prajapati, the doctrine being that 
this Yajña is a surplus of that Yajña ) ۵2۵ Jajfiamayajanta | devab). The manifst 
cast follows the unmanifest model. The two ends of the Bow sna 
in tension and severed the head of Yajfia~-Vishnu which became Pr 
‘gya, the cut-off portion, (tasya) (wakhasya) (visbuob) dlauurartnirürdlua 
Siro’chchhinat sa pravargyo’bhavat, Tandya, 7.5.6); thus it was the self-in 
‘of the Yajña Purusha that has brought the cosmos into existence. It x i 
idea as found in the Purusha Sükta, viz. the transcendent Purusha hi 
“coming manifest transformed as the Cosmic Yajña Purusha. In: Tàn 
logy we find it in the form of Chinna-Masta. In the story of I 
ding Genius of the Sacrifice, his head is severed and replaced by the head of the 
Goat or Aja, symbolising the unborn aspect of ا‎ eR find that the 
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Š basic concept of Kesa leading into several alleys of symbolisms pervades the en- 
tite canvass of Indian religious thought. 


"The problem now is about the meaning of Kesi. As Sayana has pointed out, 
the three gods, Agni, Vayu and Aditya are the three Kesins. In fact the Šatapatha 
- — States this exegesis in the clearest terms : these gods named Agni, Vayu and 
T  Aditya are Pravargya—Agnir vayuradityastadete Pravarg Jap, (SB. 9.2.1.21, 14.3.2.24). 
Separately each one of these three deities is Pravargya or a Kesi god (adityab pra- 
vargyah, SB. 10.2.5.4; esha vayur u pravargyab, SB. 14.2.1.9; agnibotram vai pravargyab, 
SB. 14.3.2.26). When once the triadic pattern is conceived as Pravargya all other 
— Vedic tetrads become implied in the symbolism; e.g. the three lokas which are 
C the regions of the three deities are also a fotm of Pravargya : ime vai lokäh pravargyab, 
n. SB. 14.3.2.23. Not only space but time also with it is Pravargya (samwvatsaro vai 
x Pravargyah, SB. 14.3.2.22). ‘Thus both Space and Time are overflow from restful 
centre of the Creator becoming agitated for the sake of creative activity. 


— —— Tn fact, the one KeSi is Agni who is the primeval Prajapati that existed in the 
beginning of all things. “he whole cosmos is like a building of the Maha Vedi 
_ Or the great Fire Altar of Prajapati, in the form of Agni. Agni then is the great 
sA X9 as propounded in the Rig Veda itself (Kesyagnim, RV. 10.136.1). As is well- 
: É known one Agni becomes many and is spoken of as Agni, Vayu and Aditya in 
Án he three lokas respectively. "These are the three constituents of VaiSvanara Fire, 
1 m E 7L the t three worlds (Visva) or lokas and their three controlling Heroes (Naräh). 
EE lokas are also known as purodhata and their three Pranic powers, viz. Agni, 
Vayu and Aditya are known as the three Purohitäh (AB. 8.27); and these together 
tute the cosmic Yajña. They ate described in Vedic symbolism in many 
and were accepted as archetypal of the triune scheme of creation. 


esas, 

The third a gument is about the appearance of the three Kesins in their res- 
> seasonal order (ritutha). As soon as we think of a triadic pattern of the 
e lokas, t ha t of the three seasons forming the Sarhvatsara or the revolving 
i مو‎ p in conjunction with it (Zrayo va 7 rifavab samwatsarasya, 


P of Gayatra Präna and the sameis applicable to the three 
triple seasons. Although like Agni’s three brothers 
ee seasons also exist in a single team at each 
luration; still their potencies are variable in 
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mahifestation and this rhythm is personified as the Ritus, the particular unit of 
Time in which the Rita form of Agni becomes Satya, i.e. transformed into an ot- ` < 
derly system with a controlling centre is its Rita; for each life-centre there is a d 
ent rhythm governed by its own time and space; hence each has its own Ritu or ` ° A 
seasonal changes of birth, growth and decay ot boyhood, youth and old age. Each — 
individual, each animal and each plant is governed by its own triple seasonal changes “3 ۶ 
and that is the significance of the statement that the three Kesin deities make their — — 
appearance in accordance with their seasonal timings. 3 u : 


ar 
_ 


The argument that one of the three Ke$ins deposits his seed in the Samya ٦ 
sara requires to be clearly understood as this implies its distinctive features from | E EN 
those of the other two. Of Agni, Vayu and Aditya that which controls the wheel ۔‎ = 
of Samvatsara is Aditya himself. The wheel Of Time is revolving because of Saas 
the potency of Sürya or the energy of the Sun, transmitting to it its impelling force. — 
We have taken the verb sapati in its natural sense of ‘depositing the seed’ or 1 | 
germ which sprozzs into the form of full-fledged Sarnvatsara coming into exis- 
tence as the units of nights and days, months and semesters. The first and fore- — 
most Ke$i is Sürya whose rays ate his hairs and who is the prototype and ulti: 
source of all the Fires of Yajña as the Basic Trayi Vidya, and in whom the prin 
of Pravargya, Mahavira ot Ghatma is best exemplified : (Adityo vai gharma 
11.6.2.2; Asan vai gharmo yosau süryas tapati, KB. 2.1). In fact Surya and 
represent an identical principle, vig., Heat or Light, and both of them: ar 
simmering Boilers infuencing each other (gbarma samanta, trivritam wap h 
10.114.1), Agni being the gharma or kefî on Earth and Aditya in heave 


The imagery of the seed deposited by Aditya in Sarnvatsara ot t 
wheel is carried further in the Brahmanas stating that the Sarhvatsara 
posits its potent Germ in the womb of the Dawn, Goddess Ushas ap x: 
recurrent unit of Time in the daily sky, and from the union of th 
Kumara, the New Babe of Life or Prana (Pranah prajanam udayatyesha 4 Si 


` 


vatsarap ushasi reto asifichat sa +0 kumaro ajayata, 2 61. 5-10) 


pati eens eas SB. 6.1.3.8; bhatanam; dd gribapativaid 1 
Samvatsaro vai Prjdbatib, 58: 7۲7 Es pr 


within it the triple potency of Mind, Life and Matter ( 
of which is a Kes, as it is ceaselessly creating or sendir 
gya. The thousandfold manifestations of the cre 
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` and Matter known as 7۶۸:177 sahasram ate the three infinite creative floods, which in 
- later legends became the three-fold streams of the River Gañga gushing out from 
the matted locks of Siva. 


— _ "The Kesin god who looks upon the created worlds or material manifestations 
— js Agni, a name of Prana incatnating in Matter. In Vedic symbolism, Agni , Väk 
— and Prithivi ate interrelated and thus Agni is the deity whose vision becomes this 
b |. cosmos. The universe is spoken of as the Eye of Agni. 


| In stating that the sweep (Dbrajih) of the third Ke$in is only experienced and 
3 not seen in manifest form refers to Vayu as the Kesin God. From the symbolical 
- point of view it is literally true that Agni and Aditya are visible to the eye and not 
£ so Vayu; but from several other approaches also the statement holds good; e.g. 
` Agni and Aditya are Prana and Apana which we witness as in-breath and out- 
š E breath and Vayu is Vyäna, which is the Rock (asma praya) against which the two 
E opposite Pränic forces collide and turn back to their respective activities. 


Although in this Mantra there is an explicit reference to the three Keśins, 
one could postulate the ideology of one single transcendent Kesin who becomes 
` three and then five and seven, just as in the case of other prāņic forces. In fact the 
ee Kesins would become seven if we take the last as representating the Pañcha 
as. According to RV. 10.136.1, the number of Ke$ins is five, v/v. the Pañcha 
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MANTRA 45 


aR و‎ TRT Tara ama (gata % 018 | 
ser ifr ٥۰۵ eaten ge STA ST 3 
٭٭-‎ Bo ti ٦ E 


Speech has been measured out in four steps. The Brahmanas endowed with fad 
powers know them. 
Three of them hidden in the cave do not move (irigayanti). The fourth pus of 


Speech men speak,15 


te 


This Mantra inculcates the full-fledged doctrine of Vak in its two-fold aspect, 
viz., Pará Vak and Apara Vak, Amrita Vak and Martya Vak, Indra Vak and Indra- ` 
Patni Vàk, the transcendent Speech existing in Parama Vyoma and the immanent 
Speech manifesting on the plane of Matter. From the Vedic point of view, Vat 
is as important as Br (yãvad Brahma vishthitam tavatî vale, 10.114.8) and both 
have a Thousand Majesties (sahasradbā mabimanab sahasram) which means that theis — : 
infinite nature and possibilities are beyond comprehension and measure and only 3 š 
a fraction of them descends in finite Matter. As a matter of fact, Brahman is Puru- ` E- 
sha and 1⁄2& is Prakriti herself. Brahman is the Male and Vak is the Female prin | CO 
ciple of cosmic manifestation ( yosba bi Vak, SB. 1.4.4.4; and it is Vak fecundated t at 
the cosmic germ (bhwanasya retah) of the Self-existent Creator, (Wagiti sti, J 
4.22.11 S vayambbi, that becomes due MON or Womb of the Universe (Va 


AB. 2.38). ER 
The key to unlock the Vedic docttine of Vak is to understand. that Và ak is 

the same as material Prakriti, Matter or the Pañcha Bhütas of the five gross ts 

of Matter; each is distinguished by its four attributes (guna) and 


Akasa is Sabda ot Var. In creating a تہ‎ for the pince B 


45 Griffith—Speech rd been +810 out in four deos 1 
understanding know them. 


Three kept in close وکا مت‎ cause no motion ; of = n speak only the 
fourth division. . 
Wilson—Four are the definite grades of Speech : : Those > Bral 
them: Three, deposited in secret, indicate no meaning : men 


SU 
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conceived of as Vak as the symbol par excellence. ACAD although uet 
nearest by imperishable nature to the Akshara Brahman which is the ultimate source 
and form of Vak. Each syllable uttered by the human throat is produced in Space 
_ by the friction of air with other Bhütas. This is rightly held by Indian metaphy- 
- Sicians to be the mortal Speech (Martya) of limited possibilities (parimitatará, SB. 
1447). This two-fold dichotomy of Vak is of the same pattern as of Prajapati 
- himself (Vag vai Prajapatib, SB. 5.1.5.6, 13.4.1.15), who is both manifest and un- 
manifest (amirta and marta) and known and unknown (nirukta and anirukta, SB. 
6.5.3.7); just as Prajapati was This All viz., the Universal (sarvar vai Prajäpatih, 
| SB. 1.3.5.10), so is V/Z& co-extensive with the whole creation (Vz& vai Virät, SB. 
u 3,5.1.34). 


Vak i is the Majesty of Prajapti (Vag va asya Pı japateb svo mahimä, SB. 2.2.4.4). 
When desire entered Prajapati to ptocreate he had a vision of Väk as his counter- 
part and put his germ in her as the Womb or the Mother of the worlds (Prajäpatirva 


E — asit, tasya vag dvitzyastt, tam mithunam samabhavat, sá garbhamädhatia, 'Tändya, 
.. 20.14.2). 


y In the Rig Veda we do not find the word Prakriti, but the principle of ۸ 
E ‚completely represents the later conception of Prakriti. Just as Prakriti is the Mother 
a ad the Womb in respect of Putusha as the Father who puts his germ in the Female 
 (Brjaprada pita), so the same imagery is applied to Vak, spoken of as the Mother 
= or | Womb and her opposite E as Bie In fact d is 


| Es. may be noted here. Once it is said that VaR and Manas 
from a divine pair (AB. 5.23, Var cha vai manascha devanám 
deed Prana and Le. area pair (Vak cha vai Pränascha mithunam, 


Wwe 


T 


er g 
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"stronger it is creating its Karma; when Präna is sttonget it is becoming effe s 
in the form of its samkalpa. Actual Karma and its Sakti both form a pair À 

cha me Saktischa me, VS. 18.15). When we look at the potency of material manife e. 
tion, Prana is the most excellent of all powers and Vak consotting with it admits ` = 
this (aya Vasishtha-you are Vasishtha; sá ha vag uvacha, aham vasishthasmi, dan 
tad vasishtho’si, SB. 14.9.2.14). But when we think in terms of the لے‎ a E 
and the formless categories of existence which belong to the source, we speak of ` $ 
the Mind of the Creator as the main impelling force; but Vak or the Pañcha 
Bhütas stands as consort to both of them. It is the same phenomenon as of Daksha - 
and Aditi, in which Daksha is once the son of Aditi and again Aditi is the imper 
of Daksha where Aditi is Va& and Daksha is Prana. TD 


ط× 


The principle of V ak as the female power must be present with a modality 
of manifestation; eg., the Vak of Svayambhü is said to be Para Vak ot Satya Vak A^ : 
also Mithyad Sva DAT Vak (Anádinidbana nitya vag utsrisbta suayambbma, adam 4 Š 
vedamayi divya yatab sarvab pravrittayab, Manu). In fact, Rik, Yajus, Sat | 
constitute the ترہ77‎ Vidya which is also the nature of three-footed Vak (SB. 10 pst 
var tredha vibita, richo yajimshi sámáni; see my * Vedic Lectures? for the c Tor 3 
trine, pp. 21-41). ra EU 


The Väk or Patameshthi is called Parameshthini Vak (AV. 19.9. 3). As ex: 
plained under Mantra 41, she is the same as Gauri (Bos Gaurus), het husband bei 
called the Four-horned Gaura (RV. 4.58.2). She is also known as Mahishi, 
Universal or She-buffalow (Mahishi hi väk, SB. 6.5.5.4), same as Rashiri (abam ras 
Samgamant vasimam, 20. 125. 3: 7/٤ devanám nisbasada mandra, RV. SN 


(Goddess of the flood, os Lady of the lake), RV. 1.392 Ambbrini, ded re 
Avnbbrana, i.e. the Father rich in watery stores (pitaram purisbinam RN. 1 
She is the Väk which is only in the nature of Sound, Dhranyatmi ka, a 
und of thunder. The region of Parameshthi i is the dark descent: aN ae 


Writer refers to the Speech of m. beings as Nirukta, eer. in 
birds and reptiles as non-syllabic, anirukta (SB. 4.1.3.16). In fact 
doctrine of Sphota associated: with the Paramesbtbini Vak, i 


Us: 5.1 2- -3) whose meaning was deciphered eC Ast 
form of Väk is Silence which is present in the heart of 


ہہ یئ U‏ 
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3.10.8.4). Prajapati's Speech which is the Cosmos itself is Meaning to be decoded 
through human words, Manushi Vak. In the Rig Veda the doctrine of Fout-fold Väk is 
clearly stated in 8.100.10-11 where the higher Väk is said be the Queen of all Gods 
(rashtri devanam, same as Vaisvadevi) and her principal feature is that although 
conceived as Speech she is beyond understanding by the human mind throu: gh the 
symbology of Word and Meaning (Vag vadanty avichetanáni, RN. 8.100 10). This 
transcendent Yak was the Mother of the Gods like Aditi is the Mother of Daksha, but 
for the sake of manifestation, all the Devas joined to create manifest Väk, the Goddess 
existing in all creatures (devim vacham ajanayanta devastág visvarüpahb pasavo vadanti, 
8.100.11). Väk is four-footed like the four-footed Cow and she also has four teats, 
(chatasra irjam duduhe bayamsi, RV. 8.100.10) sprinkling food for the fourfold pattern 
of creation, symbolised as Rishis sustained by the teat named Vashatkära as Pitris 
by the teat Svadhakara, as Devas by the teat called Svahakara and as men sustained 
by the teat called Hantakara, i.e. the uddet producing the composite food of all 
the other three. The Rishis are symbols of the principle of Manas, the Devas of 
Prana and the. Pitris of Matter, all three of which become incarnate in the Wak 
in the form of material beings. 


The third stage of Väk is that in Sütya where it is known as DribeZ, Sávitr 
or Indrapatni where Sürya is the same as Indra (RV. 3.34.4—Indrah svarsbä janayann 
abani; Indrab, stiryam arochayat, RN. 8.3.6). This is the Vak in which the distinction 
of syllables, the foot-measures of metric rhythm, the seven forms of Speech (A&sbarega 
mimate sabía vanih, RV. 1.164.24) and in which the manifestation of Chatushpadi 
Vak appears for the first time. Sürya is the greatest symbol of manifest creation, 
He is the same as Hiranyagarbha, Präna, Indra or Narayana. The Väk in Sürya 
is transformed into a Yajña (Vagvai yajfab, AB. 5.24; SB. 1.1.22, 1.1.4.11). It 
was in this modality of manifest creation that the gods also appeat as the regulating 
principles of Yajña and in their mind they think of Vak or switch their mental 
powets to the creation of manifest Matter (Vagvai devanamı manta, AB. 2.10; yunajmi 
vacham saha süryena, Tändya, 1.2.1). The Vak of Chandrama is called Subrahmanyä 
being inspired by Sw Brahma, which symbolises the principle of Waters or Soma 
as stated in the beginning of the Gopatha. Väk is the triple form of Agni as existing 
in Syayarnbhü, Sürya and Prithivi, representing the three realities of Mind, Life and 
Matter; the other two categories of Parameshthi and Chandrama aresymbols of 
Soma, all the five being mentioned in Rig Veda, 10.27.25 (trayastapanti prithivim aniipa 
dva bribikam vabatah purisham). In Vedic formulation there ate two types of Asuras, 
viz. in Parameshthi headed by Varuna and in: Chandrama headed by Vritra. These 

are the two kinds of darkness, one in the unmanifest soutce and the other on the 
manifest level. As the three Agnis are symbols of light, ot Devas, so the two 


CC-0. Gurukul Kangri University Haridwar Collection. Digitized by S3 Foundation USA 


P 


I. VISION IN LONG DARKNESS [ASYA-V ÀMIYA]-MANTRA 45 175 


Somas ate of Darkness or Asuras. Agni is Brahma and Soma is Su Brahma. Ultima- 


tely Väk represents both of them (vag vai Brahma cha Su Brahma cheti, AB. 6.3; Vaz 
vai Subrabmanya, AB. 6.3). 


| The Vak of Prithivi is styled as Anushtup, which literally means the principle 
of stockpiling or the creation of Stomas, expressed by the numeration of three, 
nine, fifteen, twentyone, twentyseven and thirty-three, all together known as 
Vashatkära, the principle of sextuplication by which Präna incarnates in Matter and 
assumes the physical form. In Rig Veda 10.124.9, it is said that Indra in the form 
of a Golden Hamsa representing the principle of Madhya Präna follows after Anushtup 
Väk, which is the symbol of Matter (anushtubbamann ¿barcbiryamatam dram). j 


Vak is spoken of as the ocean (Vak vai samudrab, AB. 5.16) where Vak is 2 E 
the manifest world and samudra is its source in the universal; just as the ocean is E 
inexhaustible, so is ak ot the created Cosmos without beginning and, end and also 
boundless in space and infinite in its possibilities (ma vai vak kshiyate na samudrab 
kshiyate, AB. 5.16). The ocean is the same as the Waters (Apap) symbolising the 
Mother principle of formless manifestation. It is the primeval Ocean of Stillness, 
Silence and Equilibrium, but, fot the sake of creation, the Waters become agitated 
and that form is known as Sariram (Vagvai Sariram, SB. 7.5.2.53) literally that which 
comes into motion which is the same as Sasarpari Vak in the Rig Veda (RV. 3.53. ` 
15-16). It is the same as Sarparajf? Vak i.e. Speech as Queen of Sarpas ot the 
moving worlds (Vagvai sarparajfi, KB. 27.4). It is this agitated Vak transformed 
into its rhythmic oscillations that has later measured out this expansive vast universe 
(briban mimäya) ot spread out the web of the cosmic Order (Ritam bribat, VS. 12.14); 
(RV. 4.40.5). The Vedic word Salilam is the same as Sariram and literally ۸۶۴ 
“ dra also has an identical meaning. | 


she is spoken of as ET 
tasya etat sabasram — 
bol of the In x 


` VaR as we have explained being the primordial Prakriti, 
of the Order of the Thousand (Vag va esha nidanena yat sabasr i ganh, 
vachah prajatam, SB. 4.5.8.4). In Vedic idiom a Thousand 1S the sym 


f 3 both the y 
finite World of the Devas and Hundred of the finite world of men, n B ifeand 
universal and the individual are constituted of three entities, M 228 گا‎ 
Matter and each one of them is said to be of the Order of Sahasra, 39 7 _ 


i 4basri, 
‘basically three Thousands. The first is the principle of Veda Us 


is the same as Mind or Knowledge. The second is Loka Salas së 
world of Pranic Energy; the third is Vak Sahasri, the same 25 io 
ot Paticha-Bhitas (RV.—tredhá sahasram vi tadairayetham, 6.69.8; tada? 
sramitime loka ime veda atho vagiti, A.B. 6.15). + 


6-۰ 
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We ate familiar with the legend of the Three Birds (Trayah Suparnah AV. 18. 
4.4) which in the form of the triple rhythm of Gayatrz, Trishtup and Jagat? brought 
from Heaven the Immortal Soma for mortal humans of this Earth. This concep- 
tion agrees with that of Chatushpadi Vak whose Three Feet correspond to the Three- 

e fold scheme of the Cosmos, viz. the Three Losas Three Devas, Three Gunas, 
š Three Fires, etc. 


Vak is symbolised as the Bird (Vageva Suparnz, SB. 3.6.2.2). If the Great 
Being, Purusha be conceived as Maha Suparna,. Vak ot Nature, the Infinite Mother of 
all cteatures, was truly conceived in the imagery of a Bird with its two wings sym- 
bolising the basal dualities of creation. The two wings are perfect types of the 
Pranic movements of contraction and expansion (samanchana and Prasdrana; Präno 
vai -samanchana prasárana, SB. 8.1.4.10; VS— retya etyai $a chañcha pra cha saraya 
27.45). Präna and apana are the two wings of the fluttering Bird or the individual 
soul (bhokta suparna, RN. 10.189.2), the light-sipping warbler of the celestial regions, 
who is yet “true to the kindred points of heaven and home.” Such is V/7£ Suparna, 
the principle of Motherhood or Infinite Nature symbolised as Prithivi. Väk is 

identified with Tvashía, the Divine Fashioner of Forms (V’ägvai Tvashia Vaeghidam 
sarvam tashtiva, AB. 2.4). It is a correct statement about Vak which gives concrete 
fotm to the ideas ot thoughts of the mind and is therefore spoken of as the channel 
through which the mind gushes forth in floods (tasya manasa esha Rulya yad vak, JUB. 
E: ` 1.58.3). The imagery of the Vak compared to a Cow is an accepted symbolism of 
CE H. Rig Veda and the Puranas. All the Devas have their being in Vak (Vagiti 
— sarve deväh, JUB. 1.9.2; Wägeva devah, SB. 14.4.3.13); (Vag ráshtri devanam, RV, 
2 er Ban. .10; devim vacham ajanayanta devah, 8.100.11). All that has been said with res- 
E pect to four-footed Gauri ox Parameshthini Vak in Mantra 51 holds good to the four- 
footed Vak in this Mantra. Originally Vak was one-footed (ekapadí) ot which is 
as stating that she was footless (apadt), since there can be no movement with 
t. She as transcendent Vak (para), of a Thousand syllables (Sahasräksharä) 
this triple cosmos and thus becomes fout-footed (chatushpadi). As Foot- 
, she conceives the Footed-Calf (padvantam garbham abadi dadhäte, RN. 
oy at rest beats the Calf that is moving (acharanti charantam, EN 
rat? , 
)ne-fo oted ‘becomes Two-footed; the wo-footed becomes Three- 
8 TI e-footed becomes the Four-footed (ekapad bhiyo dvipado vi 
yeti paschat chatushpadeti, RV. 10.117.8). As stated above, 
e, beyond the categories of Time and Space; the Two- 
iple of growth in its twofold aspects of Vamana and 
tc às Aditi, and Diti, Akshiti and Kshiti, Amrita 
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and Mrityu, Deva and Manushya, Prana and Bhüta, etc, The Tripad pattern is both 
in the cosmos and also in the unmanifest Prajapati who is the source of the mani- 
fest. If we look at the world, it is triadic; if we look to its source in the creator. 
the ultimate cause also had the thtee-footed potentiality emanating as the alter 
rian wotlds. It is from this point of view that Purusha is also called Tripada (Tri- 
pad urdbva udait Purusbab, RN. 10.90.4). In that statement the cosmos becomes one 
foot and the immortal transcendent Being as three-footed (bado sya viva bhiitani, 
tripadasyamritam divi, RN. 10.90.3). In the present Mantra also the ratio between 
the Unmanifest and the Manifest is stated as Three : One, saying that the Three 
Steps of the Cow are concealed in the Cave (/rzgi gubanibita) and they are not visible 
in the form of movement (neñgayanti) but the fourth foot of the Cow has become tan- 
gible in the uttered Speech of all creatures (Zurzyam vacho mamusbya vadanti). "That 
which is true of Sabda or Väk is also true of the other elements of gross Matter 
also which existed in the beginning in their subtle source. In simple word, it is 
the law of the unmanifest cause and its manifest effect being in the relation of three 
is to one ot threefourths and one fourth. In the second quarter of the Mantra there 
is a reference to the wise Brähmanas (Brabmand ye manisbinab). This seems to point 
to the philosophers who had cogitated on the meaning (gana) of the Vedic doc- 
trines. It is they who patticipated in the Vidatha assemblies or learned discussions 
held at the time of the Yajfias (Cf. yena Rarmányapaso manishino yajite krinvants vidatheshu 
dhiráb, NS. 34.2). Indeed they were the real thinkers and metaphysicians who laid 
the foundations of Vedic Vijfiana and it is they who formulated new doctrine and 
evolved new definitions and symbolical terminology to convey basic cosmogonical 
ideas. The tradition of the Manishi Brabmanas continued upto the time of the Upa- 
nishads, where they seem to be identical with Brahma-Vadins, Brahma-Vidah, 
Trinächiketah, Vijñanaván, etc. (Kath Up. 3.1-6). They wete actuated in their 
search for knowledge by the approach of the Jñána, i.e. probing into the deeper. 


meaning of words and reaching the end of the journey (Cf. ۷0904 sar athih. «30 dl ; 


lved for these Brähmanas | 3 


vanah paramapnoti, Kath Up. 3.9). 
In the Upanishadic age a new algebraic term was evo Y 
who were knowledgeable about Brahman. They were known by the simple title 


ho co mprehended 
^ SEM 


3 , 
thee t pn 
the epith of la. 


of Jia, the Comprehensors (J#ab kala-kalo gumi sarvavidyab, S.U. 62, 1647. Thee — 
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the real meaning of the Texts and the mystery of Brahman (jfanaz2 Drabmaganam, 
Bhashya, 4. 1.11, Kielhorn Ed. Vol. II. p. 190, JZauazz Brahmananam apatya iti). 
They were considered to be true knowers of Vak (Vagvid). Patanjali has in fact 
commented on this Mantra in the Mahä Bhäshya as being applicable to the gramma- 
tical 7۶۸ in which the four kinds of words include nouns, verbs prefixes, and parti- 
cles (chatvari padajatani namakbyatopasarganipatascha manasa ishino manishinah). Y aska 
tightly designates the Mantra as a Riddle (Pravahlita) susceptible of more 
than one meaning, according to the context. 


In the later philosophies of Sphota-Vada as developed by the Grammatians, 
this doctrine of four-fold Vak was completely accepted as their bed-rock of their 
doctrine and the four modifications of Vak were given new names as Pará, Pa$yanti, 
Madhyama and Vaikhari; the last one, Vaikhati is the human speech uttered in 
syllable which is transitory, lasts only so long as it is uttered by the mouth (indriya- 
ERA nityam vachanam andumbarayanah, Nirukta, 1.1). These philosophers were known 
as Karya Säbdikah, but there were others who correctly represented the Grammarians’ 
point of view and believed in the eternity of the Word—Naitya Sabdikap. "They in 
OPE fact were exponants of the doctrine of Para Vak and of its two other modalities as 
Am. Pasyanti and Madhyama. The first Para Väk being the same as the Väk of Svayam- 

ES E called eternal, Nityä and Satya. The second category of Pa$yanti Väk corres- 
po ads to Parameshthini, Gauti or Ambhrini Väk of the Vedic times. It is this 
which Rishi Dirghatamas was endowed as the Sightless Seer whose vision was 
th jatted in the Long Darkness or the mystery of creation. 


ET et The third stage is that of Madhyama Väk where the meaning becomes differ- 
jated but retains its unmanifest form on the level of the Mind. This is so-called 
intermediate between Pasyanti and Vaikhati. It should be clearly noted 
is the stage corresponding to Tutiya state of consciousness, described in 
dü kya Upanishad. Its transcendence is untouched by any predication about 
s Absolute like Brahman. In the second state of Pa$yanti or Pata- 
‘meanings ate present in the universal in an undifferentiated form. 
ge of Madhyamä the meanings are cast in separate moulds of thought. 

: Es iod of ideas of which the concrete symbol is the human 


S ۹ 13.60), ENS is unmanifest (Avyakta) and 
ated intelligences (Buddhi). What in the Puranas is known 
° same as the Rita-Occan of Parameshthi where resides Para- 
: daughter of the Universal Mind who ptides in 
‚earth and higher than heaven (paro diva 


m3 r 
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para ena brithiuya), such being het majs (etavati mahina sam babhiva). That is n. / 


and of Matter Ginsbtan devebbir uta manusbebbib, RN. 10.125.5). The speech produced. 
vibrations of air in the hollow of the throatin the form of articulate sound is nam 
Vaikhari—viseshena kham akasanı rāti dadatiti, The Alankata-Kaustubha as cited 
the Sabda Kalpa Druma states the doctrine a little mote explicitly explaining Para 
Väk as the one which is existent in the Mz/adbara; Pasyanti as the Vak in the ` = 
briddesa (pasyant? bridayaga), which is the same as Hridaya, the divine immortal region __ _ 
or source inclined towards manifestation, which corresponds to theuniversal; —— 
the Madhyamä Vak as that which belongs to the individual Mind (Buddbiymi — X F: 
Madhyama khydta); the fourth articulate sound, Vaikhari bides in the human throat — 
or organ of articulation (vaktre vaikbari). A E 


Para and Pa$yanti Väk are realised only by the Yogins in the state of complete - 
universalisation, Samádhi and the Madhyamä and Vaikhari by the individual mi 
according to the power of their minds. In medieval Indian aesthetics, the doct E. 
of four-fold Väk was given a new statement in which Para corresponds, to Rasa, ` 
PaSyanti to Artha, ھجم‎ to | Chhandas and _ Vaikharî to Sabda (E = ys 


of Word and ہج‎ or Matter and Spitit. 


MANTRA 46 
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They call him Indra, Mitra, Varuna, Agni, and he is the heavenly Winged Bird. 
The sages speak of the One by many names : they call it Agni, Yama, Mätari$van.‘® 


wer 


) ) 
Mc 
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This Mantra may be said to be the quintessence of Vedic ontological specu- 
Eos It is the Thread that unites Deva-Vidya with Brahma Vidya. The Devas 
are many representing the innumerable celestial and earthly powers (divya, parzbiva, 
چس‎ viva, indriya, VS. 7.3). One may really create as many Devas as one would like. 
p "Their names and forms depend on human imagination. It is the quality of mind 
- which creates the Devas for the mind is defined as devavahana, the divine vehicle, or 
p a pack-animal on which each god tides according to his choice. Each creature or 
— human being with an individual mind is an animal on which a Deva loves to be 


een casting images of devas in thought-moulds of different climes and times. 
in the animistic form of wotship the whole nature comprising the plant, animal 
human kingdoms and even the inanimate worlds of rivers, mountains, stars 
3 en conceived of as the numberless TOEO of some Spirit. He is the 


e many a title; they call it Agni, Yama, Matari$van. 
e smi) Indra, Mitra, Varuna, Agni, and he is the celestial 


Garutman, for | all one by many names as they speak of Agni, Yama, 


fa-guu 
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Sun shining with its thousand rays, the one blazing fire shooting innumerable sparks SS 
the one imperishable source of energy exploding into a thousand radiations, the one, | E 
primeval ocean flooding into a thousand stream. This principle of unity in cosmic | 7h 
multiplicity constitutes the doctrine applicable both in the realms of Matter and _ 
Spirit. All material manifestations originate from a common source and bear diverse 
names and forms. Similarly all the gods like the rays of the Sun find their unity in 
the source which is one named diversely as Brahman, Prajápati, aja (the Unborn 
Creator), Avyaya (the Unmodified Spiritual Principle), Akshara (the Imperishable). 
Indeed this Mantra shows the way to the composition of the Sahasra Nama Stotras 
so pupular in Sanskrit literature. Each name of the deity is like an offering and the 
repetition of names is specifically termed a Väg-Yajia in the Bhishmastava-raja. 
There is however the distinction in the approach of the ordinary minds and 
of those who ate in possession of real knowledge or the Sages, Viprah. It is only 
they who can pierce through the diversity of external forms and see the unity of | x 
Prana. Both Nama and Ripa have been called Yakshas and mete appearances 
(Namariipe ba vai mabati abbve mabati yakshe, SB. 11.2.3.4-5); but behind the ap fi ہت‎ 
tional forms there is a substance or reality which is Brahman. This was the creed ہہ‎ d 
of Vedic metaphysics as stated in so many ways, e.g., the purport of this Mantra is 
repeated elsewhere (yo devananı namadha eka eva tam samiprasnam bhuvanā Janya 
RE 10.82.3). The wholes 76 pantheon, extensive as it is, 15 govetned by this, - 3 
spiritual law, viz. the transcendence of the One principle and the immanance of 
many. The one becomes the Many. This spiritual doctrine is the Life-breath of So 
Indian metaphysics and religion which has kept the mighty tree of thought with E 
its dense foliage of cteeds, dogmas, faiths and cults ever green and luxuriant. The E 
truth behind the inspiration of Dirghatamas has been reiterated times and again | y 
the greatest minds of India. The pantheistic unity of Brahman amongst all the. 
is as a natural corollary of thé doctrine transferred to each Deva also, eg inc 
highest One deity and all other gods are his form; the same may be said 
of Mitra, of Varuna and of the World-Pillar, Skambha, of the Cow Viraj, 


۳ š 


=) 
» 
e: 


brought into the argument. What is always germane to th 
is that he is both identical with the Absolute and also has 
the core of the doctrine and is present in this Mantra also 
and Babudhá are symbols of this two-fold idea, d 


A pertinent question may be raised here as. 
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7 "Mete Supreme Self or Brahman or ‘the Transcendent one (Kimapi svidekam) existed 
id side by side with a belief in many gods or a large pantheon spread in the popular 
cults. We find reference in Bhuddhist, Jain and Brahmanical literature to a number 
| Of folk-cults; e.g., V ri&sba-Maba, ‚Nadi-Maha, Sägara-Maha, Avata-Maba, Dbanur- 
_ Maba, Brahma-Maha, Yaksha-Maba, Naga-Maba, Rudra-Maha, Veisravana-Maba, 
3 ES Visbnu-Maba, Skandba-Maba, Kottakiriya-Maha, Stipa-Maba, Chaitya-Maba, Indra- 
Maba, Gañga-Maba, Bhzta-Maba, Dari-Maha, etc., (for a detailed description 
of these folk-cults, see my book : “Ancient Indian Folk-Cults”). This motley 
crowd of deities form the popular pantheon from as early a time as the higher dei- 

° z E of the Rig Veda itself and there was open give and take in the idealisation and 
- concretisation of the nature and form of the various gods. The masses were in- 
“clined to wotship the gross form of the deity whereas the Sages or men of wisdom 
Perceived the underlying unity and sang their holy praises in adoration of the 
n. E eus Divinity. These two currents coexisted through the ages. We may 
P | tke one example, viz. Yaksha. In the Rig Veda itself we find reference to Yeksha 
Be; E us shtines (RV. 4.3.13, Yaksha sadma), to Agni as the Lord of Yakshas ( ya&sbasyadhya- 
n L. RV. 10.88.13), to Mitra and Varuna as exceeding in powers and duty, the 
2 Yakshas whose worship prevailed amongst the ignorant people (RV. 7.61.5, 5.70.4). 

The Yaksha was also considered to be of beautiful form (jakshadriso na Subbayanta- 
7 i ab, RV. 7.56.16), a belief that continued upto classical times (Aranyaka Parva, 
3). In the VS. 34.2 the mind is compared to a miraculous Yaksha and in the 
a Yakesha is called Mahad Brahma and his resplendant abode as Brahma Pura 
ajita Puri (AV. 10.2.29-33; 10.8.43). The widespread worship of Brahma 


referred to in the Kena Up. in respect of Brahma is 
S as ap کت‎ to a AE Vayu Chandrama, Sukra, 


ha atamas in the present Sükta. This knowledge 
: ءنرممض‎ of Brahman was naturally cul- 


> 8 
"Thousand Days. Just as the Male God was conceived as 2 
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tivated amongst the wise Sages and Seets and transmitted by them vi inspir des 
feeling and eloquence to their pupils and thus, in course of time, it came to be desig- 5 
nated as an Upanishad. It is thus evident that the question of tracing a priority 
chronological sequence is inadmissible so far as the available evidence in the S 
tàs and later literature is concetned. 


The principle of Ekam and Babudba is applied to iiia Agni, Sütya, Ushas ium 
several other deities (RV. 8.58.1-2, yamritvijo babudba Kalpayantab suparyanı موس‎ 
vacbobbir cam sautam bahndba Ralpayanti, 10.114.5). 


In reviewing the contents of this Mantra out attention is focussed on the do 
trine of Vak, on the lower level of words and the higher level of meaning, about 
which we have mentioned under Mantra 45. The word as a name is merely an outer 
symbol and there can be no finality as to its absolute connotation, since all words as - % : 
human institutions ate mottal and subject to change, but the meaning is eternal. LAS? 
such the idea of divinity alone according to the mental faith of the worshipper is of | 


x 


value and the names and forms given to the Devas ate phenomenal and ephemeral. ` 


In this Mantra Agni is repeated twice, once as the Fire in Heaven called 
and again as the Fire on Earth called Agni. Garutma-Supatna was the 
Sürya mentioned as the Beautiful Bird in Mantra 7 or as the Golden Bird in 1 N 
47 (Harayah suparnah) ot as the Giant Divine Bird in Mantra 52. In fact it 
extensive Vedic doctrine treated at length in RV. 10.114 and it was much | 
in the form of legends known as the Sanparnakhyäna, the Suparna Saga 0; 
patha Brähmana, as amplified in the legend of Garuda in the Adi Par 
principle itself was identified as the Golden Bird (biranyapakchasakım) 
who was no other than Indra according to the discerning wisdom of t 1 
10.124. 9—sayujam hamsam-Indram ni chikyuh kavayo manish. The 
universe as the outcome of cosmic pulsation is brought out co 
gery of the flapping of the two wings by the Great Bird so: 


Mother Principle was spoken of as Supargi and the cosmic r 
exemplified as the three Metres, viz. Gayatti, Trishtup 
Dirghatamas has already spoken in Mantras 23-25. The | ] 
with the Sauparnakhyana on the one hand, referring to : 
Tri-Suparna doctrine based on the conception of the t 
mantras 20 and 22). , 


MANTRA 7‏ بب یا اک کت 
Su EIL eta: ga ant qula RIT |‏ . 
Et. E RR, gud ght gaa Il‏ : 


Ho do ٣١ 


: r 
Z, S 
n 


due Path is dark. The Birds are golden-coloured. Robed in Waters they fly 


ren the region. of Rita they are coming again and again. The Earth is moistened 


E Mantra is a difficult one couched in a highly sym bolical style. It fot- 
tes the doctrine of three modalities, viz. Rita, Suparna and Pritbivi. The 


E D BHO). What are the Calan yma P : 


2 ES )- Why ate they stated to be robed in Waters ? 
(EDE Wines is de heaven Mes they are essei 2 


| cà points ER de&nite Nu connotation and) are interrelated. 
le j toblems is as follows : 


ns 7 those of the Universal, Parameshth According to 


: T ne bids are goldencolured; up to the HAÊ they fly robed 
er + 


Order, and all the earth is moistened with idt ` 
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Mantra-47 ای‎ The Golden Germ 
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i 
L1 
(tama ästt tamasá gilhamagre, RN. 10.129.3). The first darkness refers to Svayambbi, ES t 
the self-existent Creator who is also known as Ka Prajapati ot Nabhya Prajapati : 7H 
and like the mathematical point is unknown and unknowable (apratarkyamavijie- ] 
Jam, tamo bhätam, Manu, 1.5). The second darkness is Parameshthi, the Univer- q 
sal which has several names; e.g., Mahat, Viraj, etc. Svayambhñ is the Father-prin- B 3 
ciple or the fecundating seed and Parameshthi is the Mother-principle or Yoni. The c'e EE 
two correspond respectively to Purusha and Prakriti of later philosophy and both E 6 
are symbolically spoken of as the Two Darknesses. It is in fact these two eternal 
mysteries implied by the word Dirghatamas and the scintillating mind which probes 
into their profound secrets by formulating a symbolical code is named as Rishi 
Dirghatamas. 
1 
| 
H 


The region of Parameshthi is that of primeval darkness, the Night or Creation 
in which the whole universe has its source (jagato nivesani). It is the Great Mother. i 
All the paths that are bright on the plane of manifestation illumined by the rays of | 
the Sun are leading to that one descent which is enveloped in darkness and that is ; 
termed here as Krisbua Niyaya. One has to imagine that there is somewhere a 
Dark Depth or Valley of Darkness whete all names and forms ate concealed as in. | 
the Cave (gubä). All the open pathways leading from the brightness of the conscious M 
worlds ultimately merge into that Dark Descent which is the supreme secret 
(samprasna) It is strange anomaly that light looses itself in the womb of darkness. ` 
Only a fraction of the solar spectrum is visible to the eye; the test both on the infra- 
red and ultra-violet that is in ہہ‎ and mahat ate concealed from view. The lighted 
path disappears into dense darkness. It is the same thing as saying that the foot- 
prints of the Devas ot the cosmic powers (pakah prichchhami manasa vijanan devanam 
ena nibitä padani, Mantra 5), the differentiations amongst the Seven Cows or the 
solat rays (gavazz nibitd sapta nama, Mantra 3) and the station or the nest of the beauti- 
ful Solar Bird (Mantra 7) ate all unknown, the supreme mystery which the Seer 
Dirghatamas demands in his challenging voice to be explored. Whence is this _ 
born ? What is the origin ? (Auto adhiprajatam, Mantra 18) ate veritable puzzles. ۴ 
in the face of which even the godlike human mind chafes but does not find a solu- » 
tion. The words Arishnanm niyanam, Dark is the Source, are of prophetic vision but 
they only affitm the 9 and do not reveal what the Morhen s We mb con 


suparnah). The symbolism of the Golden Bird (hari Mme 
has an important place in Vedic imagery where the Seed o 
Life-principle (Praga) ate conceived of as Gold (biranya). >i 
is: a type of the Golden Bird in which Praga we sas Gc 


24 
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E Each Praga is the form of Agni. It is a kind of Light (Rochana, Jyotih) which 
` has emerged from its dark source. The Cosmos is full with these Golden Birds 
both on the plane of the universal and the individual manifestations. Even the stars 
like the Sun are comparable to the Golden Birds; each one of them is a patariga 
ramo vai patangah, JUB. 3.35.2, 3.36.2; KB. 8.4; RV. 10.177.1-3). Each shining 
star is like a bird flying in space and flapping its wings for a flight of one thousand 
days (sahasrahnyam viyatavasya pakshan, barer bamsasya patatah svargam, AV. 10.8.18, 
13.2.38, 13.3.14). We ate indebted to the Atharva in identifying the Golden 
-Hamsa with Aditya and Agni (adityameva te parivadanti sarve agnim dviliyam trivritam 
cba bamsam, AV. 10.8.17), and to the Rig Veda for identifying Harhsa with Indra 
(bibhatsimam sayujam hamsamabuh......Indram ni chi&yub kavayo manisbä, 10.124.9). 
— The symbolism of Indra, Agni, Sürya as Hamsa is significant and perfectly clear as 
E a referring to the mighty principle of Prapa which is the off-spring of the Mother- 
- principle and is the Seed of the Cosmos. Dirghatamas himself has spoken about- 
| this suparna doctrine in Mantras 20-22, where he speaks of the Life-centres as Honey 
= sucking Birds (madhvadah suparnab, RN. 1.164.22). The doctrine of the Golden 
Bird, Hari Hamsa ot Suparna is intimately related to that of Hiranyagarbha, as I have 
shown elsewhere the Vedic Seers were very clear about its meaning (see my book : 
‘Sparks From The Vedic Fire’, (Hiranyagarbha, pp. 14-28). The Golden DPzregsba 
is Narayapa who was the son of Aditi or Infinite Nature or the Universal Mother 
et h is the same as Mahad Yoni, the Cosmic Womb. The Atharva Veda gives us 
E: ina Aira form the secret of the Hiranyagarbha doctrine : sa prajapatib suvarnamatiman- 
ayat talprajanayal, AV. 15.1.2. That is, Prajapati, the self-existent Creator had 
vision of Gold in his own Body and by its potency he created. Clearly Gold 
the same as re/as (Sukram biranyam) TB. 1.7.6.3 or Prana (Prauo vai biranyam, 
SB. 7528) ) the immortal Life-principle (amritamäyur hiranyam, 667 


i A word termed Agni as the son of Waters (apa napat), which is also 
ing of Narayana according to the famous verse of Manu (Āpo nārā iti 


narasūnavah, tà yadasyayanam proktarh tasman narayanah smritah, 


"AA T 


on -centre by itself is new but the principle of Motherhood 
> it the bodily vestment, viz. shell of the Paficha-Bhütas. 
st anxiety and miracle to weave for the son a garment (vasirá 
9) There is no creature, animate or inanimate, 
en to it by its Mother. In fact each body is measured 

ding to the potentialities of its womb; 20 garbha 
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The imagery of the poet is that the primeval ocean is like the dark descent, a 
bottomless pit of unfathomable depth from which creative centres are comin; = 
by the power of Pränic vibrations and these are visible to us as the many univ: 
on the cosmic plane and the innumerable Life-centres on the individual plane. ` - 


(4) The heaven where the Birds are flying is the region of is: mortality, the 2. E. 
divine Lokas, known as Dyanh, the symbol of Praga, as against Prithivi, the E a 
of Matter. Dyauh, Deva and Hiranya ot Praga ate identical principles; althougl 5 
the Golden Harhsa incarnates in Matter yet it can never leave its divine character aie 
and source in the celestial heights. mS 


The word Rita-Sadana is very significant, which supplies the key to the identi 
fication of the several motifs of this Mantra. Rita is the region of Paramesbil 
(ritameva parameshthi, TB. 1.5.5.1). That is the ocean of Varuna, the Lord of Rifa. 
The Riza of Parameshthi becomes transformed as Satya in the form of Sürya or the — 
individual centre of manifestation. In Rifa ot the universal there is no fixed cente — 
ot every point is a centre. The individuated pranic power is the form of Agni or — 
the Truth of its Angiras nature (Zapefat satyamangirab, RV. 1.1.6). The associated ae 
idea of Rita-Sadana is that the Golden Birds are rising from its Waters, appea ring ; 
in space and returning to their source (/a dvavritran), and thus forming a comp Ë 
circle or rhythm of coming and going (ef cha preti cha, VS. 27.45, AB. 15.16). 1 
ghatamas himself has referred to this rhythm as apan pran, Mantra 38; a cha para 
cha patbibbischarantam, Mantra 31. 


(6) ‘The word Ghrita has a distinct ¿bolsa in Vedic terminology. 
region of Parameshthi is spoken of as the Cow-Pen, Vraja, Goshthana and the | 
shelteted in that Cave ate teleased for motion in the region of Sürya as the sc 1 
or types of movement ot vibrations. Wherever there is a cow she je S 1 
Indeed the principle of Motherhood is made effective by the conversio on 
into Milk out of the affection in the heart of the Mother. ‘The distinction 
water and milk depends on the fact that in water there is no fat or. 
is permeated by millions and millions of tiny globules of butter 
sified form. Butter is the symbol of Seed or refas; and in the begi 
an intense shower of such butter-globules of fecundating porem. 
Cosmos and deposits itself in the cosmic womb of the eres 
this is referred to as sambbritam Heo G 10. 90.8. ' ) 


7 B. ues cu are constantly coming from Father Heaven to Mother Earth. In Rig 
Veda, 10.130, of which the Rishi is the Cosmic Yajña of Prajapati (Yajñah Praja- 
y pat ya 7 p the deityi is اہو تھا‎ 1 i.e. cosmogony "a we find that 


a ER V ^s 90. 8). 
Ex mu is evident that the Father's Germ finds its fulfilment in the Mother's Womb 
and the same is stated in the last part of the Mantra. Prithivi is of course the Earth 
| efore us, but as a Goddess, she is divine in nature and is the symbol of Motherhood 

i prithivi mata)—the Earth is the Mother not only of this limited world 
uts, but she stands as the symbol of the Great Mother of the Universe itself. 
t is that mysterious Goddess, who has produced the macrocosm and the micro- 
; ion: insu i in thier own way. Such is the power of ideas in this single 


Sun-Wheel 
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MANTRA 48 
ET maqana 378 sed نت‎ dae 


M‏ ری 


180 1.7٤ sisi i starsat | ars 

Ko o TE ss de "a 

The Wheel is single; twelve are the Fellies; three are the Naves. What man has E. | 
understood it P- | zx m 
Therein tbree hundred and sixty spokes | are fixed 1 together which can never E. E à 


be 10 8 : ; T <” 3 ^ A 


. 
CN 


The imagety of the Time Wheel i is invoked here again. The twelve Fellies. — a 
are obviously the twelve months of the year. "The Whecl is the symbol of San. KE 
vatsara and of movement. Whatever has been said about the Wheel as the. alû x: 
Chakra ot Sanwatsara-Chakra under mantras 11, 12, 13 and 14 applies equally. " ; 
here also. "The Wheel is single (ekdam), that is the one principle integrating all the. E) 
vast phenomena of Time and Space in the cosmos. E 060 there are mu > 


— supplying momentum 6 the 71660 spokes of. the Wheel... Time i is ; symb 
in several ways, viz. Horse (Kalo asvo vabati saptarasmih, AN. 19.53.1), Whee I 
Nase (Pärnah Kumbbo'dhi kala ahitah etc. AV. 19.53.3). Tt was identified y 


Maha chakra, Ahitbudhnya Sarmhità) In spite of there being a ane 
symbolising Time, there are numerous time-units in their relative con 


A 


According to the Ka/avada philosophy absolute time is the same 
and the different units are so many Devas. The SvetaSvatara Up. n 
in a list of other philosophical doctrines. It was the same as the 
which creation is typified by Day and dissolution by Night. $ 
constitute a rhythmic rolling of the two halves of the Wheel i 1 


48 Griffith—Twelve are the fellies, and the wheel is single ; tl 
bath understood it ? NL” 
E Therein are set together spokes three hundred and sixty, hick 

= _ Wilson—The fellies are twelve the wheel K one ; ae 


4 


= 
ہے 

AN It. 
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A strange imagery of Time as Horse is elaborated by Dirghatamas in RV. 
62-163, saying that Time as horse can not come within human experience unless 
Sc parcelled out into various units as Aborätra, Masa, Ayana, Samvatsara, etc. ‘This 
| the cutting of the body of the horse. - Time is also conceived as the hatchet (sva- 
) which is cutting short the lives of all men and creatures, or it is the thunderbolt 

Š is pulverising into dust, the balls of matter flitting in space (sazzpafsaro bi vajrab, 
SB. 3.4.4.15). As the Rishi clearly puts it : "Time is the Divine Horse (devajáta 


EE The Wheel is said to have three naves (¢rinabhya), same as #rinabhi of mantra 2, 
"V where the full significance of the tricentric pattern of the Time-Wheel (Rála-chakra) 
and of the cosmic Wheel (Brahmanda-Chakra) have been explained. In mantra 11, 
| ther e is a reference to seven hundred and twenty twin-sons of Agni, denoting the 
ESE days and 360 nights of Samvafsara, the most important unit of time revolution. 
e they have been mentioned as 360 $arkus which translated by Griffith as spokes; 
es thing to think of them as firmly fixed pegs marking out the ycarly course 


; which the Wheel of Time revolves. 
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MANTRA 49 . 


TÈ we ٭ کم‎ Aare iqar ۵ء‎ : | 


31 denn AMAT q: qa: SES atte ARA ¥: || 
لے‎ Wo ۱۱ 


Sarasvati, that exhaustless breast of yours, ig oH Pleasure, with which you f 
all best things, 

Giver of Wealth, finder of Vasus, rch:giver—bestow dat breast on us for our 
sustenance. t? . I mn 

This Mantra is an invocation of goddess Satasvati. It is the sincere prayer 3 
a child to its mother. ‘That mother is named Sarasvati, described earlier ir n 
1.3.10-12, as the Great Flood (Mabo arnah) released from the waters of the pti pri 
ocean. Sarasvati is the Great Goddess herself, the upholder and genius of 
( yajñarı dadhe Sarasvati). She is the impelling ve of Manas and Prana | che 
the same as Chitta or Chetand. She is one of the three great goddesses (Tisro 
of the Apri Hymns where the Three Goddesses are the Three Mother 
ween them create the triadic parten of the world. à 


own Daughter or Female energy, in whom he deposited the cosmi 
and Satarüpä are identical principles. The doctrine of Saray 
hronises with Vak (Vag vai Sarasvatī, SB. 2.5.4.6; KB. 52; ' 
1.20; AV. 2.24). In the form of: Väk, Satasvati becomes coeval 
Primordial Mother (Mila Avyakta Prakriti). According to the 
the One self-fissioning into two, Prajapati transformed his | own 
female, ot two halves of a single egg m. which Hiranyagarb i 
was produced. 2ھ‎ 
19 Griffith—That breast of thine- des sioe oti 
things that are choicest, 
Wealth-giver, treasure-finder, free bestower, bring th at "T 
Wilson—Sarasvati, that retiring breast, which is the so 
owest all good things, which is the container of weal 


b 


leas 


THE THOUSAND-SYLLABLED SPEECH | datar arm | 


Sarasvati as Infinite Nature is the mother cow who is suckling all. The Seven 

- Jewels (sapta ratnani), which have been explained as Mind, Life, and the five gross 
- — elements of Matter are the constituents of Sarasvati's milk like protein, carbohydrates, 
i : fat etc. of our modern analysis of cow's milk. So also the Eight Vasus are present 

in the milk of Sarasvati, typifying the eight principles of manifestation (eze. biden 
Sarvar vasayante tasmad vasava iti, SB. 11.6.3.6). Manas, Präna, Apana, and the Pañcha- 
Bhitas are the Eight Vasus. This was the Ashtamarti doctrine of the later Saivas 
and the same as the ancient Kumara Vidya, the composite form of eight dhishnya 
- Agnis (Agnim tam manye yo vasub, RV. 5.6.1). The account of the eight names of 
` Rudra was an ancient Vedic doctrine elaborated in the SB. and known by the 
_ single name of Kaumära Sarga. In simple language it means the Life-principle mani- 
fested in matter with the integration of Manas, Praga, and Vak (efanmayo và ayam- 
E atmd vanmayo manomayab pranamayah, SB. 14.4.3. 10). The Seven Jewels in the 
en ale of Mother Sarasvati refer to the level of وچ‎ and the Ei ght ںا‎ 0 o Prà anic 


' . os in each individual centre. The Life- -principle or Prandeni, T 
Mi culous Babe (Chitra Sis) is incarnating again and again in new OS nd 


id the breast of the other E confers both strength (Bala) and bliss (Ananda). 
Et may be noted that the life stream is symbolised either in terms of Agni or 
f Som ie a; in the case of the formet, it is a spark from the great conflagration, and in 


cal symbolism. Ganga also is the river of life, descended from 


en? 


i phe penances of Bhagīratha, VERSUS Sürya. 
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MANTRA 50 


ele 


TE TAFT GATT AIT ۱| 
S £ A 0 FT qa Yd rem 1۱۱ 


. y ۲ 
EE 


-X0 do ٣۱ 


By means of yajfa the gods performed their yajfa: those were the Pied = 
ordinances. ae 


Those mighty ones attained the height of heaven, where the Sadhya Gods of 
old dwell.5° 


The —— symbolism of Yaza-Vidya may be invoked EN gr 

implications of this Mantra. The most perfect example of yajia performed 

7 that of the two parents creating new life, each being a form of Pranagni 2 
by Aitareya : “‘yajfo vai fad deva yajflam ayajanta yad Agninagnim ayajanh 

Fire is produced from Fire—this is the great law of Cause and Eff 
foundation of all Pranic and material working (Agninagnib samidhyat 

As we say in popular adage : ‘yathd pinde tatha Brahmände’—thete i 
pondence between the Individual and the Universal, ot between t 

the cosmic consciousness, or between the small atom and the big sc 
where it is the law of yajitena yajñam. Svayarnbhü is one yajña a 
thi is another as mother. irá? Vishnu is one yqa and s 


50Griffith—By means of sacrifice the Gods NES thei 
earliest ordinances. 
These Mighty Ones attained the height of heaven, there 
are dwelling. 
Wilson—The gods sacrifice with sacrifice, for 000 
assemble in heaven, where the divinities who are to l 
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is also a yajña. The cosmic yajña is triple and so is the individual (¢raivrit or /ryz-vidya; 
zrivriddhi yajfab, SB. 1.1.4.23). The cosmic yajña is a pentad and so is the Pranic 
= Jaja in the individual fivefold (Pankta yajña). The Samvatsara is the type of yajña 
and the Aboratra units created by it are also a similar yajña. Yajiia is the very self 

M of both the Devas and the Bhütas (Sarveshbam va esha bhztanam sarvesbam devanam 
E atma yad yajíab, SB. 14.3.2.1). Yaa is the Great God (esha hi vai mabán devo yad 
ET و‎ Jajfiab, GS. 1.2.16) which has entered the mortal bodies (zzabo devo martyand vivesa, 
RV. IV.58.5). There exists a yajña in the Rita (yajfto vai ritasya yonib, SB. 1.3.4.16) 
and another yajña in Satya ot Sürya. Savita is a model of yajña and so is Sävitri 
his energy. There is an unmanifest yajña (Paroksha, SB. III. 1.3.25) and another 
manifest yajña (Pratyaksha); a yajña in the Upper Half (Pzrvardba) that is the source and 
N- a yajña in the Lower Half ( Jagbanardba) same as Avarárdha or the Cosmos. The yajña- 
B- model in the unborn (Aja) directs the type in the born creatures (ajäyamano babudbá 
vijayate). The Akshara Jaffa of Praga regulates the Kshara yajña of matter; the yajña 
of old (Purana yajña, RV. 10.130.6) is archetypal for cach new yajita. 


In verse 23, Dirghatamas speaks of the two Gayatra forces, the one Prapic 
and the other Bhautika and both follow an identical rule. The seed in the soil has 
within it a world of its own, an orderly system thrown up as the fruit of a pre-existing 
Jaffía, which in course of time gives birth to a new yaina in the form of a tree. We 
have an unending chain from Purusha to Sukra and from Sukra to Purusha again, so 
that the law of yajñena yajñam does not come to a stop but continues with every new 
link in the long chain of life (Parana anuvenati, RV. 10.135. 1). It started from Yama 
| the Arch-ancestor of us all. As light is fed from light, so yajña by the glory of yajña 
PB - signifies the eternity of creation and is an important law manifesting itself similar to 
— — ene time-thythm pressed by another (Kd/am Kalena pidayan). The vision of Dirgha- 
` amas of the two yajfas in the Rodas; Brahmanda of heaven and earth (Dyazb and 

Er - ریا‎ corresponds to the Two Darknesses, the Svayambbii and Parameshthi (tama 
y eS sit tamasa gúlbamagre), the one energising the other. The primeval laws of Pra- 
“es ipati ate fixed and changeless, those ate the Dharmas which support the cosmos and 
all beings. It should be recognised that there is a yaj#a beyond Sürya that is Amri- 
ind another below it on the side of earth that is Mrityw or within the grip of death 
5.1.4, Jat kim charvachinamadityat sarvam tan mrityundptam). Sütya is the me- 
between the immortal heaven and mortal earth and that is known as Naka 
prishtha ot Divasprishtha. Tach individual that is born as the composite form of 
mind an ter is bound to stand on this intermediate ridge between heaven and 
earth, 7 ceives intimations from both the worlds. We ate all Janus-faced, 
261 ¡pared to the two-headed Eagle (ubhayatab Szrsbuz Aditi Suparni) 
d west (suprachi, supraticht, SB. 3.2.4.16). 


L. VISION IN LONG DARKNESS [ASYA-VAMIYA]-MANTRA 50 


The doctrine of yajña from Jaja also points to the Vedic law of Anupravesa : 
the Archetypal has entered all subsequent creations (Prathamachchhad avarana, vineta, 
RV. 10.81.1; sat srisbtva tadevanupravisal), Ditghatamas puts it another way : he = 
child is his father's father (Kavir زمر‎ putrah sa pitushpitasat, RV. 1.164.16). The father Ec E. 
is completely imaged in the son as the preceding seed in the following seed (z/z vai uu. 
Jayate putrap). ‘The Creator imposed upon himself this golden rule by which the 
Creation is being revitalised evet anew by all His infinite splendour and divine >= 
magnificence, so that the immortal principle (amartyah), although destined to be 


juxtaposed with the mortal (Amartyo martyend sayonih), yet retains its freshness and 
vigout for all times. 


Agni, Vayu and Aditya ate ‘the three Gods endowed with triple majesties E^. 

(deva mabimánah, SB. X.2.2.2). The question may be asked as to what is the source E 
of the majesty of Gods and how many are the majesties. The answer is that the | 

principle of yajña presided over by the Deva is.the source of the divine majesty 

( yajfio vai mahimä, SB. V1.3.1.18), which has the natute of Amritam and is truly death- 

conqueting, illuminating and dispelling the asuric darkness. The three-fold potencies 

| of the three Devas are also known as the Three Thousands (/redha sabasram, RY. 
| VI.69.8), ot the Three Infinities comprising the Infinity of mind (Manab-Sabasri, 
| also called Veda-sähasr7); of Life, (Pranasahasri, also known as Loka-sabasri); and the 
| Infinity of Matter, Bhätasähasrt, also named Vak-sahasri (tadahuh kim tat sabasramitime 
۱ | loka ime veda atho vagiti briyat, AB. VI.15). 
| 
i 
x 


The cosmos is the wahimä of the transcendent Purusha (etavan asya mabima), and 
constituted as it is of the three Lokas and the three Devas, they represent the = — 
true greatness of Putusha. Itis therefore that Agni, Vayu and Aditya are the Ws š 3 
nah Devab forming the complete cycle of yajfa. These three deities have their sphere — Ç 
of influence in the three Lokas, Prithivn, Antariksha and Dyattb, which are don S 


visvam vayurnaro dyanreva visvam adityo narah, SB. 9.3.1. 3). ٤ Me E | 
the trinitarian gods and three worlds makes up the F, oe of Na at: 


Gods Ed ab intra. They ate known as the Pärve Devah as Es 
Avare Devah ot the three lower gods, viz. Agni, Vayu and A 

nama devebhyo devah parva asan, Tandya, 25.8.2), The Sädhyäs ar 
of Pragas, since it were they who tickled Prajapati to inc: 
worlds (Praga vai sadbya devas ta etam prajapatim agra i 
2.3). The Sádhya Devas ate of the nature of pure 
the Devas descending into the material world are Saf 
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ine, the Saf was born from the Asat (devanam piúrvye yuge satah sadajayata, 
C. 72.2). The Asat principle was the same as the Rishis who were none else 
the Pranas (asadva idamagra asit tad àbuh kim fad asadásiditi Rishayo vava te” gre 
tadabub, ke ta rishaya iti, prana va risbayab, SB. 6.1.1.1). Thus it appears that 
Ahya gods of primeval ages were the same as the Asad Rishis. 

_ — [tis also said that the Sadhya Devas are of the nature of metres producing 
the three-fold Cosmic rhythm (Chhandamsi vai Sadbya devāst gre gnindgnim ayajanta 
y gam loRamayan, AB. 1.16). Thus the Sadhya Devas have their place in heaven 
ox Naka, the highest point of Bliss or Svarga, from where they regulate and direct 
> the Mabimanah Devata or gods of teal majesty or effective power. ‘These two 
itions, viz. Mabimanab and Sadhyah should be clearly distinguished in the two- 
context of Mar/ya and Amrita. It may also be noted that Agni, Vayu and 
y tya ate the three aspects of one andt he same Agni and their Manes (P//ris) 
a e known as Agnishvatia, “Tasters of Agni’ or “Fire-eating”. On the other hand 
1e Sadhya gods wait upon Parameshthi Prajapati, the Universal who is the Father 
yealthy in watery stores" (pitaram diva abub para ardhe purishinam, RV. 1. 164.12), 
and therefore their Manes are known as Soma-sadah, ° having their abode, in the 
Parameshthi” or “in the region of Rita”. In simple words it connotes the 
ciples of Agni and Soma, Agni operative on this side of life and Soma 


OOOCCCO C. 


Ee Agni with Soma in a Mandala 


£s 


P ANNA E 
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MANTRA 51 

AMARA mf | B 
~ A A : 2*5 = 

Ee‏ | ٭٭٭ج qT RAR Qa‏ تہ 


Ao Fo ۱۱ 


It is the same water, which with the power of passing days mounts up and falls « 
The monsoon clouds give life to the earth, and the fires HOH below reanimate 
heaven, 51 


form. Oceans of watery stores are lifted to the sky and thence E 1 
of the highest tidal dimensions. 'This phenomenon is witnessed by phy 
from year to year and best illustrates the truth of the tensional c creat 


s Water and Fire. Their magnitude can only be imagined, pervading the à 
| air, the sky and even the stratosphere. The atmospheric currents, Aut 
T monsoon winds, gales and typhoons show the elemental fury ( 

i 1 The quiet Indian dig of the summet season is tocked 006ر‎ 
“ tains. Such phenomena ate wrought by the intrinsic powers of variabl 


perature rising and falling in their effects of heat and cold (b 4 an 
13.1 41-48). The monsoon wind was known as Matarisva P 


1 Griffith—Uniform, with the passing days, this water nou! 
. clouds give life to earth, and fires re-animate the heaven. 
Wilson—The uniform water passes upwards and do 
Y T Joy to earth ; fires rejoice the heaven. ںا‎ 


a 


Ur = Zu pe 
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» e full fury is vividly described in the Parjanya Sükta of the RV. (5. 83.1-10; 
— see also the Vrishti Sükta of AV, 4.15.1-16). 


E The simple scientific truth, almost stated in meteotological terms about these 

constant weather changes is ascribed to the turning Wheel of Nights and Days 
جوا‎ 2: This was the principle of Abargana of which the number 
is said to be a thousand; they by their passing qualities process the ascent and des- 
3d cent of waters by the power of burning western winds (Bat) and biting northern 
° E. ` blizzards (star, “is, ser Fazer). These two-fold phenomena shake hands in 

e € the rains when the Súkar? winds (fe gerê) blow and fll the skies with gathering 


E. E ok that are the cause of the tensional و‎ Ents in the cosmos. At each 
ar: x break of morning throughout the days of the year (Prati vastoraba dyubbip RV. 


er ای‎ 


O, 189.3) these changes are taking place in what is poetically known as the gestation 
_ of the solar tays fot nine months and their delivering the watety clouds in 1 proper 


E 
rr 


` MANTRA 52 
Rei art ated qeded یی سفآ‎ 
spo لہ نت‎ EC ند‎ E 


Ho do ۷ 


I invoke Sarasvan, the celestial Bird, giant denizen of the air, Son of Waters and‘ the m 


= 
ER 
En 


lovely germ of plants, 


~ 


Him who delights us with rain in season, for protection.™ 


The celestial Bird is Sürya(divya $ a na). He, the Eagle, belongs to 0و‎ but — 
GERE to seize the tiny Quail on earth (grastám suparnasya balena vartikam, Adi hama 


the strong winged Eagle ot life in its universal source. The sun is s spoken ofast 
big bird whose wings are typical of the basic duality of creation or the pehn 
menon of contraction and expansion. Indeed Praga is the powerful Suparna w 
imagined in this Mantra and described by the several epithets applicable 
Agni and Sürya, the two Suparnas of heaven and earth. The epith 
of waters" is generally used for Agni and it implies that we may th 
context of all the three forms of Agni, viz. Agni, Vayu and Aditya w 
symbolised as Three Birds (¢rayah suparnah, AN. 18.4.4). The One Bird 
the Two Birds ate Agni and Sürya, and the Three Birds as three for 
(suparnam us . vacbobbir ekat santam babuqba Ralpayanti, 5i 


K 
E 


3 


of waters, * 
pin who 167 us with rain in season, Sayan I. invo 


who is the germ of the waters ; the mo. of ive ; thee he 
ponds with rain, š 
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plants evergreen. The whole chlotophyll-chemistry depends on the Life-principle 
functioning in each plant organism. In fact Life on earth reacts to the glory of Sun 

in heaven by which the contact between the mortal and immortal worlds is 
maintained. In Vedic symbology, Präna is campared to the Arka plant (Prage 

va arkab, SB. X. 4.1.23; agnir va ar&ab, SB. 2.5.1.4). The Arka plant (Calotropis 
= gigentia) flourishes during the hottest part of the year being sustained by the Sun 
` jn the heaven. Life on earth is called Arka and the immortal Sun in heaven an 
` Asvamedha, the two constituting the divine pair (Pranapánan va etau devéndm yad 
— arkāsvamedhau). Indeed Arka is the name of a Saman Chant seen by Rishi 
Dirghatamas (Dirghatamso’rko bhavati, làndya XV. 3.34). The presence of Praga 
or Vital airs makes the body beautiful (darsatam) and wotshipful (arcbanzyar). 


e The idea of Sarasvan, literally the “one with stores of water’ has reference 
Ew to Surya. In the Vedas we find the conception of three oceans (Z sammdran 
=; = Samasripata, VS. 13.31). The ocean of Prithivi is called Arava, that of Parameshthi 
ot the region of Varuna is known as Sarasvan (Sarasvan dhibhir varımo dhritavratab, 
ES) x. 66. 5), and the ocean of Svayambhü i is known as Nabhasván. Here the 


E wn by its tays (warichi) ftom the ig but they are the DIM waters of Soma 
bm E the solar rays extending upwards drink from the ocean of Rz/a of Parameshthi 
x ot the Oceanic stores of Varuna. That Soma is constantly supplying Sürya with 
nmortal life so that the Sun lives forever. It is both the individuated Praga ot 
a rt] h and the cosmic Praga of heavenly Sürya that stand in need of life and immorta- 
lity. The transcendent universal source in the ocean of Rita called Sarasván 


supplies > sq Soma to replenish Sütya. Dirghatamas imagines both 


Reference to Asya-vamıya Mantras in Vedic Literature ` 5 


[ From Bloomfeldis Concordance ] z 


q: RV. 1.16442; AV. 9.9.19; AA. 1.5.3.7; 53244; c‏ ہم ama‏ جج 
N.4.26*.P : ser ama Kaug. 18.25. Cf. Brh D. 4.32 (B) Designated.‏ ;18.22.7 
as seranira (Sc. sükta) Và Dh. 26.6; MDh. 11.251; VADh. 2.5; VHDh. 5.129, et‏ 
Rvidh. 1.26.2; BrhD. 4.31; as Wer qm‏ ;439 ,6.44 ;449 ,442 ,376 ,166 ,156 
U. 11; as "886 ra G.G 18.22.7. E.‏ 
جات aaa een RV. 1.16425; AV. 9.9.2*; 13.3.18°; TA. 3.11.85; N.‏ 
RV. 1.164.3e; AV. 9.9.3, V‏ پچ À qe‏ وہ = 
FT cael ew ATF RV. 1.164.495; AV. 9.9.4«‏ 
رپ 9.9.62 qa: Torta (۱6۳۰ RV. 1.164.5°; AV.‏ 
afafacaiteataguieaca RV. 1.11046: AV. 9.9.7: £ x‏ 
WaT a FF dar RV. 1.164.7°; AV. 9.9.5°; Cf. Brh.D. 1.52 ae‏ چ 
arat fuga at art RV. 1.164.8e; AV. 9.9.89 ES‏ 
rara ×× RV. 1.164.99; AV. 9.9.9« OM‏ تد 
faeit metro fua fame: RV. 1.164.102; AV. 9.9.10« 1 ET‏ 
great afg TT RV. 1.164.11«; AV. 9.9.13: N. 4.27‏ 
qeu frat grass RV. 1.164.122; AV. 9.9.12; PRAC U. 1.1102 _‏ 
RV. 1.164.13«; AV. 9.9.11e; N. 7‏ تع == oR‏ 
fa aaa RV. 1. 164.14; AV. 9.9.14‏ .جو mifa‏ 
ars qsqa RV. 1.164.15°; AV. 9.9.16; TA. 1.3.19; N. 1419‏ 

fera: ہف‎ s À du are: RV. 1.164.162; AV. 9.9.15; TA. 1.11.40, 
aa: مج‎ ar RV. 1.164.17°; AV. 9.9.172, 185; 13.1.1415, © 
aa: que frat at seat (AV. ae qa) RV. 1.164.182; AV. 9.9.18 — — 
٭ 3 :ہہ ٭‎ AE RV. 1.164.192; AV. 9.9.19; JB. 1.2795 | 
ar gmt جج‎ qaa RV. 1.164. 20°; AV. 9.9.20*; d 
ar que جج‎ art (AV way). RV. 1.164.210; AV. € 
afna qà aeaa: gt RV. 1.164.227; AV. 99,214 ——— 
=< ara afa mar RV.1.164.238 AV. 9.10.12; AB.3.12.65;KB 
ہمہ‎ fa faite a RV. 1.164.240; AV. 9.10.2 
emer fed fra RV. 1.164.255; AV. 9.10.38 

sq quus م87۰‎ RV. 1.164.260; AV. [ 
N. 11.43. P; suga CC. 5.10.1; Vait 4.4 

26 33 


A A AS eee 
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sO. ّح‎ gue aqi RV. 1.464272; AV. 7.73.8;9.10.5; AB. 1.22.2; N.11.45*. 
EM reme 5.10.2. 

` 8. مم‎ act fumi RV. 1.164.287; AV. 9.10.61; AB. 1.222; AG. 4.7.4;N.11.42°. 
i P; atx aî CC 5.10.6. 
«29, aa w RR aa Menge (AV. fep) RV. 1.164.299; AV. 9.10.72; JB. 2.260 
—— کک‎ (265)2; N. 2.9 

sped gang a R V. 1.164.302; AV. 9.10.8‏ وڈ 

` 31. جن سو‎ RV. 1.164.312; 10.177.3°; AV. 9.10.11¢; VS. 37.17%; MS. 

14.9.65; 126.3; AB. 1.19.9; CB. 14.1.4.9; AA. 2.1.6.6; TA. 4.7.1;5. 6.4; JUB 
— 3.3748, 2; AQ 4.6.3; N. 14.3*. P; az mar Ap. C. 15.8.16 
32. ae marca at aver RV. 1.164.322, AV. 9.10.10%; N.2.8« 
33, ہہت‎ fir RV. 1.164.335; N. 4.212, See sñ: frat 6۴ 
یٹ .34 کے‎ ar gem Ta RV. 1.10434۰: AV. 9.10.13; VS. 23.61*; TS. 7.4.18.2«; 
core. CB 13.5.2215 TB. 3.9.5.5; AC 10.9.2; CC. 16.62; Vait. 37.3; LC. 
1 940132. P; qvia at KG 20.7.14. Cf. BRHD. 1.50 

035. sg C ust ene: ga 1.104356 AV. 9.10147; VS. 23.62*;CB. 13.5.2.21; AC. 

———— 10.9.3; LG. 9.10.14. P; wi afa: ar sa: 37.3; KÇ. 20.7.15. See afa ang: 
` 36. wama ara wt RV. 1.164.367; AV. 9.10.17; N. 14.21« 

af arf afa erf RV. 1.164.377; AV. 9.10.15*;N. 7. 3:14.22. C£.BRHD. 1.56. 
aus ER جح‎ tat RV. 1.164.38°; AV. 9.10.16°; A A. 2.1.8.11¢; N. 14.23. 
e جو‎ (NRPU.s at) wur eme RV. 1.164.392; AV. 9.10.18; GB. 1.122; 
. 3.10.9.4; TA. 2.11.19; C vet U. 4.8, NRP.U. 4.22; 5,22; N. 13.10« 
m act (KG. °ti) fe wat RV. 1.164.40°. AV. 7.7.3.11*; 9.10.20¢; AB. 1.22.13; 
7.3.3; KB. 8.7; AG. 3.11.4; 4.7.4; KÇ. 25.1.19; APC. 9.5.4«; N. 11.442; 
TI ç alt KÇ. 26.6.23; «¿ara CC. 3.20.1; 5.10.33; Vait. 14.9; Kau 


fees RV. 1464425; AV. 9.10.21; 13.1.424; CC. 1822.7; 
quem RV. 1.164435; AV. 9.10.25. 
gar fa A RV. 1.164.440; AV. 910.261; N. 12.27 Cf BRHD. 1.95 
RŠ 
pr d 9.10.28; N. 7.185; 144 C€ Rvidh. 


D 10. 225; 13.3. 2 n. 4.12.5°; 


m A Da 


48. 
49. 


50. 


Sr 
52. 
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5.2.6.10. designated as zur #77 VHDH. 5.481; 6.356. See afaa avit E 
ara ara RV. 1.164.487; AV. 10.849; N.4.27. E 
٭‎ emm TÎ (AV. Oyur) at wary RV. 1.164.492; AV. 7.10.19; Vs. 38. e x. 
Ms. 4.9.7%; 127.7; 4.14.3*; 219.8; AB. 1.22. 2; CB. 1421.15; ٤ 
4.8.2^; BrHU. 6.4.28; AC 3.7.6; 4.7.4. Ps: we wa: wm: TA. 5.7.3; APG | 
15.9.6; za «mr: TB. 2.8.2.8; CC. 5.10.5; KG. 26.5.7; MG. 4.3.3; KauG. 322.1; p 
PG. 1.16.22. | 
aaa aT dar: RV. 1.164.502; 10.90.162; AV. 7.5.12; VS. 31.16°; T.S.3.5.11.52; EU. 
MS. 4.10.3: 148.16; 4.14.2: 2182; KS. 15.12; AB. 1.16.58; KB. 8:2); COS 
10.2.2.2.: TA. 3.12.72; AC 2.16.7; N. 12. 412. P : aaa au CC. 5.15.5; Vait 7 E 


E 


13.13; MG, 5,1.34. | 3 
ہم‎ RV. 1.164.519; TA. ۶ ۷۰٦ E 
fai quí و‎ (AV. eq; KS.VS.CB.TS. 47.13.18, amar ; MS.TS. 3.11135, — 3 
aman) RV. 1.164.522; AV. 4.14.65; 7.39.15; VS. 18.515; TS. 34.11.38; 47:19:15, 
MS. 2.12.38; 146.5; KS. 18.15%, 19.14*; CB. 9.4.4.3; AÇ. 2.8.3; 3.8.1; Suparn. 


174; P : fei qu CG 6.11.8; Kau Ç. 24.9. = 


DESCRIPTION OF PLATES 


1 flourished during the Golden Age of Indian History. These stone carvings 
cally bring out the ideas enshrined in the Mantras, transferred, as it were, 


یں کا 
wy‏ 


VISION IN LONG DARKNESS 
[EA aaa] 


P m 


has tried to probe into the dark secrets of the Unmanifested Source of 
His style is that of riddles which on the face being obscure are essentially 
> of numerous profound intimations. 


il-less eyes deeply sunk in the head may be blind to the conscious world, 
ith deep introvert vision turned on the inner worlds, viz. the regions 
na. The blindness of Dirghatamas is in fact a tefusal to accept the 
t conscious state ( /Zgra/ avastha) as the only reality, but to enunciate 


Source or the First Cause in terms of visible forms, but invested 
> higher unmanifested modalities. The staring eyes sans | 
] feature of this mystical representation. 


rchimsbi). There ate two male atten- 
. The other figure is defaced but 
bol in the Kushäna period and 


2 


D 
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the peacock was substituted latet in the Gupta Age. "These were dassical emendo ti n 
of | a much older iconography. The cock, however, is mentioned earlier i in 


of Life is E a Madhvad Suparna (Mantra 22). 


SEVEN SONS AR 
[ Raa aagaq—Mantra 1] 


Tt is the motif of Seven Sons ot Seven Male Children of the Chief (V E 
Sapta-Putram, Mantra 1), i.e. Agni or the Life-principle (Prapagui). It must have ES E 
been handed down from antiquity as a well-established motif of decoration. It was | 
appropriate by carved on doot-jamb panels, as at Sarnath, since Agni is spe 
of as Vispati, Lord of the Household. The Seven Male Children symboli: 
Seven Principles of Manifestation from the Body of the One Father Creator, viz, 
Mind, Life and the Five Elements of Matter (Manas-Prana Pafchabhitas). Es `? ۰ 3 


THE TIME HORSE CARRIES 
[ arar erat qafa—Mantra 2 ] 


In this Sükta the Seer several times refers to the revolving Whe 
and also imports the imagery of Time as the Single Horse drawing t 
of the worlds (Mantras 2, 13 and 14). In the Atharva Veda: 
that Time is the Horse which is transporting all beings and | 
vabati saptarasmib, AV. 19.43.1). و‎ 


SEVEN SINGING SISTERS —— i | 


یق ۔ 
کے 


[ em era efc € ara Mantra 3] 


The Seven Singing Sisters giving a choral ong 


in the Rig Veda. They are the same as 
Seven Divine Mothers (Sapta Marika D 


THE THOUSAND-SYLLABLED SPEECH [ FERIH are ] 


` also this motif prevails widely as the Seven Apsaraes or Celestial Nymphs (ata و‎ 

a1). The motif of the seven elfs or fairies belongs to world folk-lore. It is illustra- 

Š tive of the single female power differentiated as seven fot the sake of creation. The 

E spectrum with seven rays of the solar octave is the exemplar of the team of Seven 
Sistets. 

The reference in the Rig Veda, Urvasi Sukta (10.95), to the Seven Fairies in 

` the form of ducks laving on the waters of a lake was also taken from Vedic folk-lore. 


MOTHER AND FATHER 


[ mat fraus em snimr--Mantra 8 | 


The idea expressed in this illustation is of the Mother, the Coy Dame, being 
: E filled with prolific dew by the Father. This is graphically brought out in the 
expressive face and pose of the Mother. The Vedic idea underlying this motif 
Bi ` has been explained under Mantra 8. Svayarhbhü or the Self-existent Creator is the 
E. b ` Father principle. Alone, he can not create. In the Universal or Parameshthi 
| which is the Mother-principle, the Father- principle projects himself and the 

ality of the Female and the Male comes into existence for Life to incarnate 
| The region of R¿Aa is that of Varuna (Mantra 47), which is here 
olised by the figures of Gayas ot Pramathas, deformed Atlantes ot dwarfs, who 


Varuna is the King of the Asuras. He cteates forms by deviating from the 
16, and therefore ugly and distorted in every way. Each Pramatha-Gana is 
f Ashtavakra, who is full of angularity and obliqueness in all the eight 
s of Manas, Prána-Apana and Pañcha-Bhñtas. With a Pramatha ot 


um-Father principle, the laws of measurement come into operation 
called Maza, and isable to produce uptight forms in accordance 


I. VISION IN LONG DARKNESS-DESCRIPTION OF PLATES 


the Goddess seated on a Lotus in Varada Mudra. On the two sides ate extensions — 
of triple bands. The first showing lotus petals symbolises the world of Pranic manif. 
estation. The middle band showing scrolls is illustrative of the world of Mind —. 
( Mansa). The third ot the lower register showing a series of triple strips or lines 
marks the numerous triads on the plane of material manifestation ( Bbätas ). 


THE AGELESS WHEEL REVOLVES 
(MA 9× af aspi — Mantra 11) 


The Wheel of Time, Kala-Chakra, is revolving ceaselessly for ever. It is i 
spoken of as the undecaying, ageless Wheel. The eight Maidens of Space carry _ 
the Wheel in a whirling sweep. In the centre is the Wheel of sixteen spokes, surroun- "EE 
ded by the first band of sixteen /ri-ra/]a symbols, each at the top of a spoke. - ey 


The second band is occupied by Ashta Dik-Kumarikah, symbolising the four 
cardinal and four intermediate regions of space. The last band shows a lotus garland — 
interwoven with fout full-blown lotuses, forming the four-fold Svastika inside ` 
each wheel as the tetminal points of the two intersecting diameters. The Wheel 
of Vishnu is described as consisting of four right angles of 90° each (RV. 1. 155. a 
chaturbbih sa&am navatim cha namabbischakram na vritfam). 


FATHER WITH TWELVE FACES 
[ ۰68ج‎ fqar—Mantra 12] 


In describing the revolving Wheel of Time, Samvatsara, Ditgh | 
invoked two kinds of symbols, viz. that of a tevolving wheel with i 


(Dvddaséram varvarti chakram, Mantra 11) and that of a five-footed 


a us full-blown lotus flower with ES 
and sepals. The second tow consists of twelve 
fabulous winged animals (Tbazriga), viz. bu 
leogtyph, goat, camel, indistinct figure, el 


THE THOUSAND-SYLLABLED SPEECH [ ASAT ATF | 


p. Ns. u and Triratna. 

In the fourth band is a circular double garland interwoven at equal intervals 
twelve flowers. It appears that the design was intended to depict the Sun-god 
twelve dispositions, corresponding to the twelve faces (Dvadasakriti) and five 


TIME WHEEL FROM THE FULL JAR 
[ qui: asf ara fea: —Mantra 13 ] 


š = M The conception of Time as the Revolving Wheel occurs several times in 
the um Vamiya Hymn. le: is stated that this Wheel i is moving eternally کت‎ 


WOMAN IN EACH MAN 
i Haat 7 8 E 16 ] 


ati an incarmation of the E Female Principle, 
a Mata, RV. 5.47.1). The Creator in his trans- 
E male سد‎ stri, wam puman), but, for the sake 


| [| n = a — 
| 5 سے‎ : ¿up 
سے‎ -— 1 ` a > 7 
À r. 


I. VISION IN LONG DARKNESS-DESCRIPTION OF NES 


The introvert eyes, head slightly lifted and tilted, smile on the lips, EC 
breasts, rich coiffure, flowety decorations on cheeks (viseshaka), long bakua 
wreath interwoven in the hair, heavy square and Spiral ear-tings (prakára-vapra -- 
kundala), flowing Sarpa-Veni, medallion tilaka on the forehead, chaplet of five 
auspicious motifs including Srivatsa in the centre flanked by a pair of añkusa, ` 
four necklets of round pearls and cylindrical beads of sapphire, a five-stringed u - 
gold necklace of chain design (sätramala), a big vaikakshyaka garland of bead and 3 
reel passing from the left shoulder towards the right side, feathered armlets,—all - ET 
these combine for perfection of the beautiful form. She ‘is the ideal Woman 
symbolised as Satariipa, Hundredfold-Beauty (Brahma’s Youthful Female in — — Ben’ 
the Puranas. Dirghatamas conceives of such a Beauty concealed within each Man E 
(striyab satzstá; u me pumsa abup). The Man with the eye of Mind (aksbanvan) perceives OM 
or re-creates this Beauty in the datk chambets of the. Su: -conscious or in: 
dream-state. 7 ` a 


[By courtesy : Director-General. d Archacohey, Lanz E i 

m - 38 
‘GOD AS MIND p ECC = 

[34 mas —Mantta 18 ] zd 


x 


The Immottal principle of Mind reveals itself as the Cosmos. Creation is 
Thought of its Maker. The Univetse is the Wish-fulfilling Sacrifice of the Cr 
(Kämapra Yajita, SB. 11.1.6.17). The Mind is the Light of Lights (Jy 
Jyotib, NS, 34.1). The Cosmos is constituted of Three Lights (Trini Jyot 
VS 8.36; also Trini Rochand, RV. 1.102.8). The Mind is like the so 
the world-impeller (Mano vai Savita, SB 6.3.1.13). Mind is Prajapati, (SB 
Prajapatirvai Manap). Mind is Brahma ae Brahma GB, RAS 0). 


Indra (Yan manah sa Urin GB. 2.4.11). Mind is 0 Í 
16.4). Mind is an Ocean (Mano vai Samudraschhandab, SB. 8. 


The illustration shows the Mind-Jewel (Chinta-Mar 


manifestations on the three sides in the form 0 
lateral and one top bulge. These. SE the t L 


A0 THE THOUSAND-SYLLABLED SPEECH [sgWIem arm] 


The parallelogram on right side is the symbol of the Individual Mind, reflec- 
ting a ray of the Universal The intricate arabasque pattern of intertwining leaves 
filaments represents a very complex scroll-work like the rays of thought shoo- 
from the Mind and cteating world-spirals. We may think of the endless waves 
on the surface of the Ocean, ot of the intertwining creepers with their capillary 
filaments, or of the dense foliage on the trees, or of the scattering light-rays in 
their thousandfold majesty (Sabasradba Mahimanah sabasram RN. 10.114.8),—all 
statements ate valid as based on the Truth of the One becoming the Many (Ekam 


`- ] Babudha, RV. 1.164.46). 
E — "The subtle intermingling of the rising lines (udak) in oblique and tortuous 


= forms (araji) is difficult to extricate (duh-sansleshantya, Pañcha-Tantra, Edgerton, 


7 
Es 
4s 


nagnificent form, 
To the mysterious nature of Mind, Rishi Dirghatamas draws attention 


Vasudbana-Kosha) which contains all treasures, a Bejewelled Seat (Manitata), a 
-Lotus (Magi-Padma).. 3 ES 


+8 1 - ` TWO BIRDS 
Ex. ..:: 1 at gim—Mantra 20 ] 


eats the Sweet Fig, the other eating not tegardeth only. As 
ommentary this is with reference to the Individual Soul (J22) 
I oul (Paramatma). ا‎ | 


UARDIAN IN THE ASSEMBLY OF BIRDS 
٭٭‎ 9 vd guvtfrer— Mantra 251] 


olding lotuses in two uplifted hands, and 
15, Lotus rhizomes issue forth from the 


© on right ar eft in meanders. which contain four | 


3itds with fair wings, knit with bonds of friendship have found their : 


"HH 


3L Mn 
* 


"is present in all centres of life. 


tality, that is, they receive their portion of -Amritam from its universal source it 


is framed on Aut upper and lower matgins. On the boton is again a band com 
ptising Solar motifs. یا‎ Y 

The scene is an appropriate representation of the i imagery in Mantra 21. The E. 
figure in the centre is that of the World Guardian (Visvasya Bhmwanasya Gobap), same ae 
as Prajapati-Sürya. Sütya is the symbol of the Supernal Sun or Brahman (Brahma — 2 8 
Siirya-samany [yotib, NS. 23.48). The full-blown lotus flower is the cosmos (Bu. ES 
padma also called Pushkara), and the lotus 6 as k E manifestatior 


The Birds signify the Supatnas ot Individual Souls, who ceaselessly sing > 
of immortal life and sit in an assembly (Amritasya bbagam animeshanı vidathäbhisvaranı 
The two birds who look towards the Guardian figure belong to the region of immi 


Prajapati, or World Sovran, But the two pairs who look away are in the gti 
Mrityu. The first two pairs ate bathed in light and the other two are envelo 
darkness. ‘These Suparnas ate symbols of the individual souls which int 
Matter as ; male and female paits. 


in the Divyàvada ana. 


THREE BIRDS 
[ aa: gam:—Mantra 22 ] 
The motif of the Three Birds (Trayab a AY 18 


speak of the One Bird as Many E ipa Ds 4 yo p shin 
kalpayanti, RN. 10.114.5). 

The central figure is framed on the top b 
a Bowl, coveted on top with lotus-leag decora 


1 - THE THOUSAND-SYLLABLED SPEECH ` [ ERTAN aT ] 
MEN e VSH FULFILLING COW 
[ etagat—Mantta 26 | 


=. The symbolism of the Cow is basic to Rig Vedic Cosmogony. It is the 
key to the thought of about a dozen Mantras of this Sükta. The imagery of the 
Cow, Calf, Milk, Butter, Cowherd, Cow-pen far exceeds all other symbols in its 
expressive beauty and depth of meaning. Cow is the symbol of the Divine 
"Mother (Deva-Mata) and therefore indentifed with Aditi. Cow is. Universal 
Nature (Viraj), ot the same as Primordial Matter (Prakriti), sired by the 
-Self-existent Creator as Bull. Cow is the principle of Vak. In classical Sanskrit, 
_Gauh is Earth, Rays of the Sun, and Speech, and all these meanings are authenticated 
7 the Vedic Mantras. ۱ 


2 Mantra 26 is the exaltation of the Wish-Fulfilling Mother Cow called Sudughé 
; = | Dim, the Kama-Dhenn of the Puranas and Kävyas. The Wish-Fulfilling Cow was 

EC ¿e the Jewel produced at the churning of the primeval Ocean by the dual potencies 
= E of the Creator symbolised as Deva and Asura. Mother Nature is that Cow whose 
: A ` teats flow with the milk of eternal sustenance. The principle of nourishment (Posha) 


ae he ° Milk of the Cow, also called Soma. Each individual Life-centte is a Calf and 


el ۱ p £ Mother Cow. They are both "edu in ts Bolling Milk-pot (hr which 
ds the sy sym ool of the human body. ¡amena ARH, VS. 26.6. Milk is the symbol of 
cretions and Butter of the fecundating Seed (Retas). 


the Imn 08 1 Cow Fl contribute to the Life of do Lada 


` (RV. 8.101.15) 


N of Vasus, Sistet.of Adityas, Navel of Immortality, 
er. Thus we declare to the man of M e: 


ity of the. Cow from th 
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THE COW GIVING SNIFF-KISS TO HER CALE 
[ feguadt agtal—Mantra 28 ] 


The design shows on tight side the Mother Cow and on eft the Calf; the 
hind parts of their bodies are stylized asintricate scroll-work. The Mother SUE e = 
giving a sniff-kiss on the head of the Calf as stated in the Mantra : E 

“The Cow hath lowed after her able, youngling; she licks his forehead as ES 
lows to form it. l 

The body of the Cow is measuted out "رت‎ Into three pottions, x ES 
front one, the middle one and the hind one, as described in Mantra 9 (fag ag). —— 
The body of the calf also is sprawled out in three portions. The mother licks 
him and he licks the mother (Tam wata relbi sa u rabi mataram, RN. 10. 114. 4). 
Vak as the Cow ot Mother Nature licks her calf which is the Life-principle Praga. — 


MOVES BACKWARD AND FORWARD ` ac 
[ ATT Sfr — Mantra 38 ] RUE 


In Mantra 38 the Rishi speaks of the Divine Power which controls the Ee > 
fold rhythm of the Cosmos: Backward and Forward goes he, impelled by an 
intrinsic Power, the Immortal born as the brother of the Mortal is morog (Apai 


pran eti suadbaya gribbito amartyo martyena sayotiib). Net Seg) 
Eu m 


m 

mes 
= 
ae 


_ THOUSAND-SYLLABLED SPEECH IN THE HIGHEST HEAVEN ` 


[Beau IR aim Mant 41] 


spreading towatds the right. The Conch as the Soutce at Sou کت‎ 
and the Divine Conch, the Parama Akasa, ot what is LEON as E 


-and of the manifested syllables in the form of the Mantras 
woman, Mantra 39). The doctrine of Parama Vyoma also 0 
Súkta of the Rig Veda (RV. 10. 129.1). d 
| 'The Immortal Conch i is Silence, but the Breath 1 


THE THOUSAND-SYLLABLED SPEECH [FRATRI am] 


-TRIADS, TETRADS AND PENTADS 


[ a4 age rem Mantras 118936, 42, 44 ] 


uv | "This. وت‎ drawing is of deep significance el by a genius 
Soaked in the spirit of traditional Indian metaphysics. It appears to be standing 
up from the sub-conscious of the race as a whole. The very first Mantra speaks 
E of the trinitatian foundation of the Cosmos through the symbolism: of the Three 
et Een of Agni: ہے‎ 


em: the centre is the triadic pattern which is the outcome of a basic duality 
E apatt by an ‘intervening force which is like the Antarik£sha between Earth and 
Heaven. The trinitarian principle is the foundation of the Vedic and subsequent 
` Indian philosophy and religion. The doctrine of Trinity is known as Tray? Vidya. 
Es - It is said that Prajapati first of all brought into existence the basic. plan of threefold 
És ain as thtee Lokas,: three Devas, three. Vedas, E Curs and three 


g, Same as the Fonr Restore of Space (Praditatehatasrab) of Mantra 42. It 
0 mpared t to the Sudarsana Chakra of Vishnu, whichis a perfect citcle consisting 
3 gles of 90 degrees ` each (chaturbhih sakam navati cha namabbibschakram 
RY. 1.155. 9) 082 is said to be fourfooted (chatushpad) and so is the 


en that the cosmos is the activity of the Four Priests. 
ich Jab sarvanı pu Ima, TB. 2.3.5.5) Peraj äpati himself is 


gie * A . 1 


Re. of $5 spirals e the Pentads of 
p SB. 1. 5.216), same as the Wheel of Five Spokes 


A ' mr 
^1 31 o 


I. VISION IN LONG DARKNESS-DESCRIPTION OF PLATES 
FOUR STEPS OF SPEECH 
]3 ata af fint Mantra 45 ] 


Sog PEDRO 
XN E RU x ` 


VaR is the Mother-principle manifesting in Foutfold ey ot meas d 
out in Foutfold Steps. 


¡Ad 1 


PF So ih 


Pala EN 


3 


EM 

This bold drawing is seemingly complex, but of clarity as e 
fout سو‎ parts, separated yet integrated in their composition. 'The design 
sists of four crest-jewels, of male and female symbolised forms, the former trapezo : 
and the n oval. Each of these is ctowned by four circles in which the idea ا‎ 
of a fourfold composition (Chatusbtayam) is illustrated. Round each of these crested — 
figutes there are fout lotus leaves of scroll ges one each in ue fout c col 


3 


a AAA 


scheme. 


The idea of Fourfold Speech is 8و‎ in the Tetradic pattern at € c 
Manifestation, as illustrated. in the Svastika Patta below from Mathura, “oie 30 JA 


PRAJAPATI SUPARNA 
[ sam geai—Mantra 46 ] 


We find several times in this Hymn the imagery of ` 
(Mantra 46), Two Birds (Mantra 20), and Many Birds Ee 
ultimate station of the One Beautiful Bird. (Mantra 7). 
revolving in their sockets and framed by woolly hair is 
magnificence of the Creator. Prajapati with Suparna b 
idea Prajapatir vai Suparno Garutman, SB. 10.2.2.4, R 
دوہ‎ savitur Garutman pürvo jatab sa n ayant dharma. ` 
looked upon as the p of و‎ ot Goldes tg on: 


7.4.2. 5. He is the Universal me. E 
terminology it is the same as Brahma w wi 
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THE GOLDEN GERM 
[Rana Mantra 47 ] 


Hiranyagatbha is a significant idea of Vedic cosmogony. Hirayya ot 
gold, is the symbol of Prana or the Life-principle. Garbha is the Egg or ovum 
which becomes transformed as the Child or Babe. Hliranya is the Father-principle 

TEC s and Garbha is the Mother-principle. The Union of the two results in the birth of the 

|. — — Child or the Fecundated Egg. Prajapati himself becomes Hiranyagarbha for the sake 
E of creation. All life starts from Hiranyagarbba. Life signifies the unending chain of 
the Hiranyagarbha principle. Hiranyagarbha has many synonyms in Vedic symbo- 
lism, e.g. Agni, Indra, Sürya, Prajapati, Narayana, Präna, Hamsa, Suparna. As 
Agni he is the Son of Waters (Apam Napät). Hiranyagarbha as the Cosmic Egg 
impregnated with Life is born from the primeval Ocean or floats on its Waters for 
— Q thousand years, or endless durations of Time. The Waters (Mother-principle) 
— — — existed in the beginning, they desired to procteate, they performed Tapas, and from 
their fervour was produced the Golden Egg  (%ásu tapastapyamánásn hiranmayam 
audam sambabhiwa..... tadidam biraumayaudam yavat samvatsarasya vela távat barya- 
Plavata, SB. 11.1.611). 

This beautiful painting of the Himachal School illustrates this cosmogonical 
idea, further elaborated in the Bhagavata and other Puranas. It had its origin in 
Vedic Hiranyagarbha Vidya. The painting is a rare symbolical document in the 
e field of Indian Art. 


[By courtesy of Rai Krishnadasa, Bharat Kala Bhavan] 


SUN-WHEEL ٦ 


[Ra —Mantra 48 ] 


tion is taken from the Mountain Solar Chariot (Maba-S ürya-Ratba) 


Temple at Konarka. It is a vivid example of the Revolving Wheel 
a, symbolised as the Wheel. Its imagery is fully described 


AV سم‎ 


vm of life in. geometrical. and floral 


forms. There can be no fullet picture of the gaiety of life than de 
figures of singing couples, toileting women; heroes and princes ridin 
elephants as shown hete. 


MOTHER'S BREAST, A LAKE OF MILK 
[ qui uw: smrar at var: —Mantra 49 ] 


Mantra 49 is an invocation of the CR Goddess, Univeral 


Sarah). It is the Lake of Milk, the Creative Er. Principle which x 
or discerning Mind, suckles from the milking Breast of the Mother. 
This illustration is taken from the School of Mathura Sculpture, 
the Goddess appearing on the crest of a Parma Kalasa. She is offering hee Feb 
Breast, the Spring of Bliss with which She feeds all creatures. She bi 
all best things for universal sustenance. The Mother's Breast is the Y in 
Fountain with gushing springs of plenty for creating Mind, Life and Body (ML Id, 
Prana-V ak or Pañcha-bbñtas), which represent the essential principles of ifestation 
Ashta Vasu) and the Seven Jewels (Sapta Ratna). 


AGNI WITH SOMA IN A MANDALA 
Laaa: +7 — ×× ۹٤۴ a Mantra 51 ] 


This illustration shows a male figute seated at ease holding a lo 
against a Full Vase. The figure stands for the principle of P 
Watet-pot for that of Soma. This fundamental conception - 
through various symbols, e.g. the Divine Prajapati or Brahm 
Kamandalu ox Soma Kalasa), or Agni as the spirit produced 
Napat), or Pranic Principle called Vasishtha born from ti 


~ 
Sy 
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2 e, Maha-Suparna, since He has a two-fold aspect, viz. Rest in the unmanifest 
(Sthiti) and Movement in creation (Gari). The imagery is transferred 
Revolving Wheel Of Time, Sarivatsara-Chakra, which is also spoken of as 
-Suparna, the Bird of Strong Pinions. In the cyclic movement of Day and 
two Halves of the Month, two Semesters, the Sages discovered the rhythm 
g the flux of Time. 


s also conceived of as the Golden Goose (Hari-Hamsa, AV. 10.8.18), where 
the Golden Bird said to be on a flight for à Thousand Divine Days towards 


Ä when once Indra is invoked, the entire gamut of Agni, Prana, Narayana, 
a, Hiranyagarbha, Prajapati, Hamsa, Suparna, Sürya, etc., also is implied as 


tof Agni, and this points to the imagery of the Harsa floating on the 
of the primeval Lake of Brahma. From this point of view, the Golden 
e (Hari-Hamsa) ot Hiranya-Paksha Sakımi (Bhishma-Stavaraja, Santi Parva, 47. 
29) is addressed as Sarasván, Goose of the Lake, which is no other than Sürya 


LI 


j‏ = . . . . ہیں 
himself floating in the Universal Ocean of Rita (Parameshthya Soma-Samndra).‏ 


INDEX 


Aditi, Mother Of Gods, 103 Asvins, as Praga and Apana, 100; As Dyava- 


Aditya as Kesin, depositing his germ in Samvat- Prithivi, 100 
p x 167, 170 Äviravih, or the Creative Act and its 64 Exem- 
8 ae plars, 105 
ا‎ Brother, Principle of Growth, 16 ز‎ Avarardha 53 J 5 
Middle Brother, Vayu, Principle of Growth, 17; Bhaga, as Creative Potentiality, 144 "x 
Third Brother, Sürya, Principle of Procreat- lo, as Eye, 144 d: کے‎ 
ion 17 ; | > 
: Bhaga, as Indra, 143 > 


Agni its t i vo 
x a 3 we aspects in Heaven and on Earth, 183. Bhaga as Life Principle or Madhya Präna, 1457 5 
gni, Prajapati and Brahman as First-Born of Bhagaván and Bhagavati, 144 Es 


Cosmic Order 
Agni, "Ehe B p. 0ئ0‎ 0 Bibhatsu, the Abhorrent Mother, 43 
اوھ‎ o e Vayu-Aditya ; Brahma, as Symbol of Transcendent Spe 12 
Vaisvänara, Taijasa, Prajfia, 14 ‘ae 
Ah ? i y Brhamä-Satarüpä, 64 
am & Idam, their mutual Relationship, 133 4 
ھ2‎ o Nag Brahma, symbolized as Supernal Sun, 18 gis 
am or Asmita as Individuated Ego, 132 : ARA 
Aj ۱ E سی‎ Brahma Vijñana, 142-43 ite FA 
ja or First Progenitive Principle, 134 * ہیں‎ 
Brahmodya, 123-128 "e LAE 
Akshara, 84-89 ; : e due 
Bull-Cow Motif, 106 PARES 
Akshara And Kshara, 89 š E uo E 
š cie" Bhujyu, Individual Soul, 138 
Animus And Anima, 63 T 
Calf as Sürya, 103 x 
Asat and Sat, their Natural Kinship? 121 : aee 
Calf, taking Three Steps, 46 : 
Anna and Annada, 167 ہیں‎ nl 
Anupravesa as the C 2S Al for th Calf e LOD N 
> e Creators E E (Guha), its meaning, 174 
ا‎ Celestial Bird, Diya Suparga, 
Arka As Prana And Apana, 86 = md Ui Br 
Central Life-Force 
Arka, Same as Ríkvan, Principle of Movement, 86 ۱ 
EHS Chariot, as Cosmos 
Ardhanärisvara, 42 
Charice I Seven 


Archetypal enters the Subsequents, 195 
Asat-Branch (Präna), and Sat-Branch (Matter) of 
the Cosmic Tree, 71 
Ashtäpadi, Eight-footed Cow, Mother of eight 
Vasus, 152 . ur 
Apath-Napat as Agni and Präna, 199 
Alma (as Mind), 29 A m 
Atreyi, 44 > aa 
Asu (as Life), 29 


E. as Daughter of The Creator, 122 
smos, as Mahima 195 


fo; as I Eid in Fourfold Form, 107 
as Symbol of Gari or Movement, 146 

2 as Universal Mother, 33 

as Universal Nature, 66, 122 

, as Universal Nature or Infinity, 95 

. as Aditi, Viraj, Vasupatni, Visvarüpä, 

radevi, Visvadhäyä, Kevali, 95 

as Vasupatni, 99 

Her Milk, 99 

ler Snifi-Kiss, 102 

atandana, Vasa, Sahasradhara, Kamadugha, 

mayi Dhenu, 25 


as Two Inverted Bowls, 106 
Archetypal World-Parents, 42 
o Yajñas, 194 


222 


Eakm and Bahudhä, as the law of All Gods, 183 

Ekapadi, One-footed, same as Apadi, footless, 
same as Statis (5/5///), 150 

Eye, as the Symbol of Three-fold Cosmos, 60 

Father-Daughter Motif, 64 

Father, Five-footed and Twelve-Faced, 53 

Father-Mother, Natural Kinship, 53, 21 

Father-Mother Principle, 41-45 

Father-Mother Principle, 115 

Five-fold Scheme, Creation, 55 

Father Heaven and Mother Earth, 119 

Folk cults in ancient times, 182 

Four Regions of Space, their Symbolism, 158 

Garuda, 76 

Garuda as Comsic Rhythm, 113 

Garutmän Suparna, 183 

Gali, or Movement as Cow, 146 

Gauri as Parameshthini Vak, 148 

Gauri, its meaning, 147 

Gäyatra Prana, 83 

Gäyatra Präna as Three Fuel Sticks, 86 

Gäyatri as the Focal Centre, of Pränic Vibra- 
tion, 92 

Gayatri, Three Fire-Sticks, 93 

Gharma, As Mahävira, 97 

Gharma, Etymology of Garza, 97 

Ghrita, Seed, Re/as, 17 

Gods, Their Steps, 33 

Golden Birds, 185, Agni as the Golden Bird, 186 

Golden Bird, Two Wings, 140 

Gopa, as Sürya, Agni, Indra and Präna, 113 

Gopa-doctrine in the Rig Veda, 113 

Gopä, as Master of Daksha and Aditi, 113 

Gopä, His Universal Majesty, 112 

Great Mother Goddess, 47 

Guardian of the Worlds, Supreme Spirit, 78 

Half-Males and Half-Females, 63-65 

Horse and Mare myth, 54 

Horse, as Agni, the Fecundating Sire, 127 


. Horse-Mare Myth, in Rig Veda and Greece, 128 
ya as entre 66 
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Indra and Soma, as Father-Mother Principles, 71 

Inverted Bowls, Two, As Dyävä-Prithivi, 106 

Jagata Präna, 83 

Jiva, its three distinguishing features, 109 

Käla-väda, 54 

Käla-väda Philosophy, 190 

Käma, 64 

Kesin, as the Transcendent Ascetic, 170 

Kesa or Hair, Cosmos as hair from Indra’s 
body, 167 

Kesi, as Kesava Narayana Vishnu and Dhürjati 
Siva, 167, meaning of matted locks, 167 

Kumära, as Life-Principle, 42 

Long Darkness, Mystery of Creation, 1 

Madhya Präna as Babe, 120 

Madhya Präna, Central Life-Force, 120 

Mahi-Mätä, the Great Mother, 122 

Mahimänah Devas, 195 

Manas as Präna and Bull, 172 

Manishi Brähmanas, 176 

Mänasi Kanyä, 64 

Manu, as Mind, the Archetypal, 69 

Matari$van, its Meaning, 142 

Measures, or Five-fold Geometries, 84-85 

Meaning of Lotus Garland of the Asvins, 100 

Meaning of Rodasi-world, 120 

Milk, its symbolism, as Prana 163 

Mimäya or the Lowing and Measuring out of the 
Cow, 148 

Mind as God, 68 

Mithuna, Man-Woman Motif, 12 

Motherhood, implies Conversion of water into 
Milk, 152 

Motherhood, as Mahad Yaksha 117 

Motherhood, symbol of Vedi, Yoni, Prithivi, 124 

Mother, as Ten-Syllabled Viraj, 58 

Motherhood as Symbolised by Vak, Viraj, Aditi, 
Gäyatri, Vedi, Prithivi, Gauh and Nirriti, 116 

Mata, as the Principle of Measurement, 105 

Mandala as Circumference, 66 | 


Infinity, 124 اس ہیں‎ 
Motherhood, the Deepest Mystery, 116 d 


Näbhi, its Meaning as Centre, 20 0999 
Nabhojas in the RV. 162 q 
Naka Prishtha, its Meaning, 68 
Nara-Näri-Maya Deva, 63 MM 
Navapadi, Nine-footed Cow, 153 ^ 
Neptunist theory of the world, Apobhayishth 
Nirriti, as Goddess of Destruction, 116 
Nirriti, its Meaning, 116 E C 
Nihära in the Puränas, 162 
One Boiler, as Sürya, 97 WA 
Two Boilers as Agni and Sürya, 97 
Three Boilers, Agni, Vàyu and Aditya, 
Paficharatra Yajña of Narayana, 55 
Paramanta of Prithivi, two points of E 
scientist and Philosopher, 124 
Parama-Vyoma and Vyoma, 142 
Parama-Vyoma as Ananda, 154-155 
Parama-Vyoma, its meaning, 154 E 
Parameshthi, as Cloud, 107 
Parameshthi, as Purishin, 53 í , 
Parameshthi, as the Primeval might ol š 
tion, 185 Ee 
Parärdha, 53 
Parental Germ, its Creation, the 
Nature's Biological Mechanism, 
Parä, Vàk of Svayambhü, Pa 
of Parameshthi, Brihatt Vak o 
Parjanya, its Symbolism, 198 
Pentadic Basis, 56 > Ë 
Plutonian Theory of Creation, 
Pradifaf-chatasrab, 158 ۱ 
Prajäpati-Daughter | Mo 


Pravargya as U a or the Divine Surplus 
1 0 > Sao 


Rainbow of Cosmic Colour—Symphony, Indra- 

i dhanus, 139 
— Rajānsi, 49 

y Rajas, White Rajas as Indra, 72, Black Rajas as 
Soma, 72 

Rajas, its two kinds, 72 

Rajas, and Paro-rajas, 141-142 

Rajo-vada, Doctrine of Movement, 139 

Rishis, Fair Classes, 27-28 

Rita-sadana, abode of the Cosmic order or the 
Cosmic Ocean, 187 

Ritasya Prathamajä as each Life-Principle or 
dynamic Centre of Yajña, First-born of Holy 

.. Order, 135 

3 - Ritasya-Prathamaja-Vidya, 133-136 

Rita, its First-born Principle as Agni, 132-133 

"ES Rita, as Parameshti, 41 

I E Rodasi-World, 120, as Rudra, 120 

de _ Rudra, as Rodasi-World, 120 

Sadhyah, their meaning, 195 

- Sadhyah, as archetypal Pränas, 195 

> E as Primeval Ocean, 149 


^ 


| ther Of Aśvins, 101 
Great Mother Goddess of all 


ps 


53 = 4 got Hout Milking. Udders, 96-97 
x 


224 


Seven hundred-and-twenty sons of Agni, 51 

Seven Charioteers, 24 

Seven Cows, 28 

Seven Metres, 28 

Seven Sons, Agni "Their Father, 19 

Seven Threads, 32 

Seven Lokas, as Pyramid, 36 
as Mandala or Chakra, 37 
as Bird, 37 

Seven Lokas, 35 

Seven Singing Sisters, 27 

Seven Sons, Meaning, 130 

Seven Sons & Eight Vasus, 131 

Sixfold Manifestations, Shad-Rajamsi 
Urvib, Vashatkara, 134 

Sphota-Väda, 179 

Sthatra, as Fixed Centre, 62 

Sukla Rajas and Krishna Rajas Vidya, 
as Bhüta, 110 

Soma, as Seed of Stallion-Horse, 127 

Suparnas, as Honey-Sucking Birds, 79-80 

Suparna, as Präna, 74 

Suparna, typical of all Creatures, 77 

Suparna, as Sürya, 75 

Suparna, as l/isbgu's Garuda, 76 

Suparna, as One Bird, as Two Birds, as Three 
Birds, 75 

Suparna, its two Wings, 74-75 

Suparna, 37 

Suparna, as Time or Samvatsara, 75 

Sürya as the Eye of Creation, 60 

Sürya, as Suparna, 76 

Sürya, its emergence from watery depths, 161 

Sürya, as spotted Bull, with twin aspects of light 
and Darkness, 164 

Sürya, as Calf, 66, 95 

Sürya, as Blinking Calf, 103 

Sürya, as Great Horse, 101 

Sürya, as Bird, 58 

Sürya, as the Visible Symbol of E 144 

Sütratma, 136 و‎ 

Symbolism, 


or Shad- 


Svadhä 


— سے — 
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Of Wings, as Rhythmic Motion, 75 

Of Smoke, 162 

Of the cosmic Seed, 187 

Of Nabhi or point of Fixity, 127 

Of Dyävä Prithivi 120-121 

Of Two Recumbents, 122 

Of Cow as Ga/i or Movement, 146 

Of Vedi, 125 

Of Arka-Vidya, 85 

Of Viraj, 58-60 

Of Vidyut, as Sürya, Agni and Prana, 108 

Of the Eye, 60 : 

Of Papa, Krityä, Chämundä, Jata-Härini and 
Nirriti, 118 

Of the Herd, 67 

Of Head and Feet, Milk and of Water, 39 

Of Ghrita, 40 

Of the Seven Sages, 61 

Of Sneezing, as Creative Act, 104 

Of Mürdhä, 102 | 

Of Eight Vasus, 99 

Of Ashta-Mürti Siva, 100 

Of Blood (Asrik), 30 

Of Arka plant, 200 

Of Sürya, as the Divine Heat or Cosmic Tem- 
perature, 162 

Of Keša or Hair as the dead matter or و‎ 16 

Of spotted Bull, 164 

Of spotted Bull and his cooking, 164 

Takshati, fashioning of forms, 150 

Tapas, as Primeval Heat, 97 

'Tetradic Pattern of Cosmos, 158-59 

'The Transcendent One, 182 

Thirtyt-hree Devas integrated in each Purusha, 135 

Thousand-syllabled Speech, 128 

Thread-Spirit, 136 

Three Birds, as Three Metres, 92 

Three Brothers as Tripod of Life, 18 

Three Brothers of Agni, as Triadic Cosmos, 17 e 


Three Brothers, as Mind, ‚Life and Physical Body, 21 y 


Three Causes; 198. is f ٦ 
Three Fathers, 35, 49 Š 7 


Three Mothers, 36, 49 
'Three Oceans, 200 
Three Suparnas, as Three Metres and fic 
fold Pränic Vibrations, 81 
Three transformed as Seven, 130. i 
Three Woolly Gods as symbols of trinitarian 
Cosmos, 168 ) “Á 
Time, as: Horse, 23 ` EE : 
Time, its mysterious majesty, 190 
Time Wheel 189, its twelve fellies and three naves 
and three hundred and sixty spokes, 160 
Time Wheel, 55 š 
Traishtubha, as Präna, 83, 87 - 
'Transcendent Speech, 128 
Trayab Kesinab, 166 y 
Tredha Padam, as Life, Mind and ا‎ 114 


Triads, 130 ete : ' EE 
Trini Nabhyáni, 190. .— s ۔‎ siig P و‎ "E 
Tri-Suparna Akhyäna, 176 8 ~ او ہہ‎ aa 
Twin phenomena of heat and cold, 198 . e 
Two Darknesses of Svayambhü and. Parameshthi, ۔‎ 


the Transcendent and Universal, 125 بب‎ č 
Two Halves, 130 eo^ cm. 3 : ENS 
Two Recumbent Bowls, as Two Tas AE 
Universal Cow as Väk, 103 =- ۶) وہ ریغ‎ 
Urdhva, Transcéndent:or Pillar of the Univ 5 Bs 
Urvasi, the Cosmic Female, 108 ٢ 2 x 
Ustana, Recumbent Mother, 58. | o: 
Uksha Prisni Vidya, 161-165, — iets! ; 
Unity in diversity, 182. . 
Unity of Deva-Vidyä and Bi Ihma-V 
Val yaaa Taijasa, Pra 


ve levels, 173 

)-extensive with Brahma, 106 
inergised by Prajapati, 122 
Highest Source, 128 


kara, 134 
, Cosmic Cave of Concealment, 108 


tra Vidya, 190 
hara Vidya, 156 
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Prana, as Honey (Madhu), 79 
Prana, as Suparna, 74 
Prana, as Prayati, 110 
Rathantara-Saman Vidya, 90-92 
Rita-Satya Vidya, 41 
Kumara Vidya, 42 
Hiranyagarbha Vidya, 42 
Dyava-Prithivi Vidya, 42 
Rajamsi Vidya, 49 
Ahoratra Vidya, 51-52 
Parärdha-Aparärdha Vidya, 53 
Rodasi Vidya, 120 
Sad-Asad Vidya, 71 
Sahasräksharä Vidya, 128 
Sakafija-Prana Vidya, 61 
Sapta-Tantu Vidya, 31-33. 
Vama-Palita Vidya, 16 
Sapta-Putra Vidya, 19-20 
Deva Ratha Vidya, 22-23 
Samvatsara Chakra Vidya, 24 
Sapta-Matrika Vidya, 27 
Asu Vidya, 30 
Sayonita Vidya, 110 
Suparna Vidya, 37, 74-80 
Loka Vidya, 37 
Trisahasri Vidya, 125 
Tri-Suparna Vidya, 81, 92 
Tripad-Vidya, 114 
Tri-Samidha Vidya, 93 
Ukshä-prisni Vidya, 161-165 
Viraj Vidya, 58-60 
Yajñena Yajña Vidya, 193-196 
Viraj, as Mother, 58 
Viraj, its Ten Constituents, 58-60 
Vishnu, His Three Rhythmic Steps, 114 
Vi$pati, a Name of Agni, 19 ` 
Vi$varüpya, 47-48 
Wheel as Movement, 23 


NA. 
» 


| Wheel, Tri-Concentric, 24 


ecl, Twelve Spokes, 51 
a, as Centre of the Universe, 123 
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